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Preface to the New Edition

The Indian Books Centre has been kind enough to reprint Prof. S. K.
Ramachandra Rao's books like the Encyclopaedia of Iconography in three
volumes, two volumes of Navagraha Kosha, the Lalita Kosha, the Durga Kosha
and now the Siva Kosha in two volumes.

Siva is the deity that is worshipped all over the country by all classes of people;
and the literature on Siva, Saiva Agama and Saiva pantheon is immense, and
there are also numerous shrines in India where Siva is worshipped in one form or
(or aspect) or another. The available matter therefore justifies two volumes on
the subject. We hope the scholars and students interested in Indian Culture
wouuld welcome this publication.

The Prof. S. K. Ramachandra Rao Memorial trust is grateful to the Indian Books
Centre for bringing out these books in an elegant format.
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INTRODUCTION

Siva is a god of great antiquity and widespread popularity. He is of
Vedic, Purdnic and tantrik celebrity. The aniconic (linga) form of Siva
also presents the sense of the mysterious; the iconi¢- forms (called lila-
mirti), twenty-four in number are replete with myths and legends associated
with Siva and his acts of compassion and destruction. The dgamas and the
sculptural texts (Silpa-Sastra) give elaborate information about this god
and the representation of his iconic and aniconic forms. The present attempt
is to gather under one cover the multi-faceted grandeur of this god, called
Siva or Rudra, in his benign as well as ferocious aspects. With due regard
to the vast material (literary as well as pictorial) in Sanskrit and Tamil that
is available, the Kosha is prepared in two volumes, the second volume
including the source-materials, hymnology and worship rituals.

I am grateful to the Chief Patron of the Kalpatharu Research Academy,
the pontiff of the Sringeri Peetham, Sri Sri Bharathi-Tirtha-Swamigal, the
Administrator of the Sringeri-Peetham and the Chairman of the Academy,
Sri V.R. Gowrishankar; and the Chief Editor and Director of the Academy
Daivajna K.N. Somayaji, for having provided this opportunity for me.

S.K. RAMACHANDRA RAO



Chapter 1
SIVA AND SAIVISM

1. Origin and Spread of Saivism

The worship of Siva is lost in hoary and hazy antiquity. The earliest
literary records in the country as well as the oldest archaeological finds
suggest the prevalence of the worship of Siva in some form or other, all
through the ages. Leaving out references to it in the Vedic corpus, which
will be mentioned in due course, and evidences for it in the Indus Valley
civilization, we find that Panini (around 500 B.C.) not only knew Rudra
but was acquainted that this god was also called Mrda, Bhava and Sarva
(1, 40; 3, 53; 4, 100). If we may believe Kalhana’s Rdjatarargini, Asoka
(268-233 B.C.) visited Kashmir and erected a shrine to Siva known as
Asokesvara (1, 105-107). Kautllya prescribes that a temple to Siva must
be erected within the city (Sama-§astri’s edition of Arthasastra, Book 2,
Chapter 4, p. 54). Patafijali’s Mahabhdashya (about 300 B.C.) makes an
explicit reference to the people who were devoted exclusively to ‘Siva-
bhagavatas’) (5, 2, 76). And the text also refers to the icons (arcchd) of
Siva, Skanda and Visakha, which were being made and sold by the gold-
seeking Mauryas :
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It is probable that Siva’s worship in the form of linga had not yet
come into vogue when Patafijali wrote his great commentary on Panini.
The bronze seal belonging to the first century B.C. found at Sirkap site
(Taxila) by John Marshal carries an iconic representatlon of Siva, along
with the legend ‘Siva-rakshita’ (‘protected by Siva’) in Brahmi and
Kharoshthi characters.

By the time the Gupta empire was formed (around 320 A.D.) the
Saiva religion had already become crystallized. One of the monarchs of
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this dynasty, Vainya-gupta, is recorded to have been a ‘great devotee of
Siva’. The earliest mukha-linga (representation of Siva in a linga but with
the human face of Siva carved in it) which was found at Khoh, belongs
to the early Gupta period. The Vakataka rulers (275-550 A.D.) styled
themselves with such titles as ‘atyanta-maheSvara’ and ‘atyanta-svami-
maha-bhairava-bhakta’, which indicate their zeal for the worship of Siva.
Even the Ephthalite chieftain, Mihira-gula (515-535 A.D.) was a worshipper
of Siva as Pasupati. His coins bear a representation of bull as Siva’s
insignia, with the legend ‘May victorious be the Bull’. The kings of the
North who wielded great influence after the Guptas, viz., the Maukharis,
were also ‘Paramamahesvaras’.

There is a suggestion that worship of Siva was indigenous to South
India. But it seems probable that Saivism as a sect was first organized in
Central India, and that it subsequently spread to Kashmir and South India.
From the eighth to the twelfth century A.D., Saivism prevailed in
Madhyapradesha, Kanyakubja, Gujarat, Lata and Kashmira. The major
factor that moved the focus of Saivism from Central India to Kashmira
and South India was the uncertain political conditions in Central India.
Kashmira was culturally a protected region, protected by nature and also
by the strong and religious-minded monarchs and chieftains. It is small
wonder that it took up the cause of Saivism and made it a valid and
acceptable theology and metaphysics. In the South, the Pallava kings
(325-897 A.D.) were zealous promoters of Saiva religion, and so were the
early Chalukyas (543-745 A.D.). Saivism as a sect gained great momentum
during the days of the Chodla emperors (846-1173 A.D.).

Thus, although the worship of Siva may be one of the oldest and
prehistoric cults in the world, Saivism as an organized sect and creed is
most probably a creature of the medieval period. Even before the eighth
century, it must have been prevalent all over the country, for the Puranas
uniformly mention Nepala (Pasupati-ndtha), Kedara (Kedaresvara),
Varanasi (Visvesvara or Avimukta), Saurashtra (Somanatha), Rames$varam
(Ramanitha), Gokarna (Mahabalesvara), Ujjayini (Mahakala), Ganga-dvara
(Himalaya), Hemakiita (Viripaksha), Prabhasa (Sasi-§ekhara), and
Kashmira (Vijaya) as ancient and important centres of Siva worship; and
the Puranic accounts include several sites all over the country as especially
sacred to Siva. But how and when the religion was organized to have a
doctrinal base and a sectarian super-structure, it is impossible to tell.
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The traditional list of Saiva-centres in the country are in five groups-
viz., ‘secret’ (guhya), ‘secret and beyond’ (guhyati-guhya) and ‘exceedingly
secret’ (atiguhya), ‘sacred’ (atiguhya), ‘sacred’ (‘pavitra’) and enduring
(sthanu), each group having eight centres of its own. The rationale of this
classification is hard to figure out; but Sarva-jiianottara (Kriya 8, 78) says
that Siva is manifested in the form of lingas in these places to benefit

“humanity. Kdlottara (37, 23f) counts as many as 68 spots sacred to Siva.
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(Saivagama-paribhashd-mafjari, 8, 32-39)

Nor is it easy to reconstruct the early career of this organized religion.
The available references in the philosophical and literary works of the
medieval period point to the prevalence of several sects within Saivism,
such as Saiva, Pasupata, Karunika-siddantin, Kapalika, Maha-vrata-dhara,
Kala-damana, Kalamukha and Mahesvara. While it is extremely difficult
to identify these sects in terms of their distinctive ideology, outlook,
appearance, custom and conduct, it is likely that the differences between
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the sects were few and minor. Indeed, it would appear that the same sect
was sometimes known by different names.

The Mahabharata ($anti-parva, 349), speaks only of Pasupata as one
of the doctrines (jfiana) and sects (mata) prevalent in those days, others
being Samkhya, Yoga, Paficha-ratra and Vaidika :

ArEE A aieE afdes urgEd a9
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Probably Pasupata was an all-inclusive expression; it was certainly
the oldest among the sects. And it acquired celebrity not only by the
doctrine it espoused, but by some strange practices that its adherents
resorted to. The three major and influential divisions of Saivism that
emerged in the medieval period, viz., Kashmir Saivism, Tamil Saivism,
known as Saiva-siddhanta, and the $aivism in Karnitaka and Andhra
Pradesh known as Vira-Saiva, trace their origin alike to the Pasupata sect,
which in turn places reliance on the Saiva-agamas.

Brahma-yamala says that this form of Saivism was taught by Siva
himself to Srikantha in Prayaga, and that this teaching was communicated
by the latter to Bhairava and other disciples in 1,25,000 anushtubh verses.
In Kashmir Saivism, the belief is that the agamas were revealed by Siva
as Srikantha to the sage Durvasas, and that the latter taught the philosophy
of non-dualism (abheda), dualism (bheda) and dualism-and-non-dualism
(bhedabheda) to three of his disciples : Tryambaka, Amardaka and Srikant
ha respectively. Thus Srikantha (or $rikantha-natha) appears to have been
a historical figure, a human teacher very much associated with the
crystallization or propagation of $aivism in the early period. The mantle
of this ancient teacher fell on Lakulisa who appeared in Saurashtra
(Prabhasa or Somanatha) and made Saivism popular in Varanasi, Dhara,
Malava, Kanyakubja and the present-day Rajasthan.

Lakulisa who has been hailed as an incarnation (28th according to
some puradnas) of $iva himself (mirtiman Sarhkaras svayam) in
Kayavarohana in Bhrgu-kaccha (in Baroda State or Saurashtra) (Srimat-
karavane tirthe) was in all probability a historical figure; and his date is
given as the first or the second century A.D. His name is intimately
associated with the Pasupata variety of Saivism. He was born of brahmana-
parents, Visva-raja and Sudarsana, in Ulka-puri in Bhrgu-kshetra. He is
said to have gone to Ujjaini, where he taught his doctrine of five topics
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(parichartha) to Kusika, who hailed from Aryavarta. He is credited with
having started a line of eighteen brilliant teachers who crystallized the
Pasupata sect and propagated it all over the country. Four among them are
held in high regard, and are credited with having started their own lines
of teaching (chatus$akha) : Kusika, Gargya, Maitreya and Karusha.

His immediate disciple was Kausika, who probably was the author of
Pasupata-sitra, which book the tradition ascribes to Lakulisa himself,
and which is the definitive text of the Pasupata system. The last teacher
in the line, Kaundinya (also called Rasi-kara), who lived sometime between
the fourth and sixth centuries A.D., prepared a commentary on this text,
called Pafichartha-bhashya. Bhasarvajfia’s Ratna-tika (10th century) is a
gloss on Haradatta’s Gana-karika, which establishes system and the Agama
literature.

These books are the main sources of the Pasupata sect, which became
very popular all over the country; and in course of time, the sect survived
in two major factions : Kapalika and Kalamukha. It is surmised that the
Spanda faction of Kashmir Saivism contributed to the crystallization of
the Kapalika subsect, while the Pratyabhijfia-faction was responsible for
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the Kalamukha subsect. The Kapalikas degenerated into isolated tantrik
cults while the Kalamukhas gained popular favour by building temples
and monastic settlements (mathas). The Kalamukhas entered the Telugu
country, and from $ridaila in Andhra-pradesh they entered Karnataka in
the fifth or sixth century. And it became a dominant religious group between
the ninth and thirteenth centuries, as upholders of Lakulisa-Pasupata
doctrine (Lakulagama-samaya).

The two major divisions of the Kalamukha (Pasupata) subsect are
recognised as ‘Sakti-parshe’ and ‘simha-parshe’ in the Kannada country.
The ‘parshes’ (the Kannada version of the Sanskrit parishad, meaning
assembly or congregation) were territorial jurisdictions. The former had
two sub-divisions, one owing direct allegiance to Sri-$aila (‘Parvatavali’
or ‘Parvatimnaya’) and the other calling itself ‘Bhujangavali’ (the line
founded by Bhujanga-deva). The former appears to have prevailed in
Karnataka. There is a Kannada inscription of 1057 A.D. from Karnal (in
Andhra Pradesh), which refers to one Sure$vara-pandita-deva, ‘the royal
swan in the pond of the Kalamukha sect’, (‘kalamukha-samaya-sarovara-
rdjaharnsar), ‘veritably the sun for the water-lily of the Lakula doctrines
and arguments’ (‘lﬁkula—siddhanta—naiyﬁyika—nalini-divakarar’), ‘the western
decorative arch for Sri-gaila’ (‘sri-§aila paschimadvara-toranar’) and ‘person
instrumental for obtaining a sight of God Mallikarjuna’ (‘mallikarjuna-deva-
dar$ana-karana-purushar’). This inscription not only identifies the
Kalamukha sect with the sect founded by Lakula, but suggests that the
sect spread in the western direction (viz., towards Karnataka) from Sri-gaila.

The Kalamukhas became predominant in the Tamil country also.
Thus in Andhra Pradesh, Karnatika and Tamil Nadu, the temples and
monastic scttlements were largely owing to the Kalamukha interest. In
other parts of the country also, the Pasupatas had encouraged the building
of the temples, which they themselves administered. As early as 610-639
A.D., we have an inscription which records the grant of a village
(Aigatapuri) to the temple of Kapalesvara in Nasik district. The inscription
also mentions the ‘mahavrati’ ascetics (Kalamukha) who lived in the temple
and looked after the interests of the temple, The Rashtrakita monarch
Krishna III (about 968 A.D.) in his Karhad inscription makes over a
village to Ganga-$ivam who is described as an ‘ascetic’ (tapasvi) and as
the ‘emperor of the architects of the saiva-sect’ ($aiva-siddhanta-nirmapana-
sarvabhauma). He was a disciple of I$ana-§iva, who was the chief of the
Valkalisvara-matha (monastic settlement attached to a temple) in
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Karahata. The monarch Kirtivaraman got constructed a pavilion in the
Nilakantha temple at Kalafijara (on the hill in Bundelkhand) at the instance
of his preceptor Sri-mirti, who was a Pasupata ascetic (in Vikrama
samvatsara 1147)., Numerous temples in North India owe their origin to
Pasupata encourgement.

That the cult named after Lakulisa was popular in Karnataka by 600
A.D. is evident from the sculpture of Lakulisa carved in the Mahakita
temple, to which temple Durlabha-devi made land-grants as mentioned in
the inscription of the Chalukyan king, Mangalisa (596-610 A.D.). There
was a separate shrine to Lakulisa in Badami about the same time. And by
640 A.D., Nandi near Bangalore appears to have been an important centre
of this sect, for an inscription dated 640 A.D. refers to a matha of the
Kalamukhas, whose head was one Kalasakti to whose disciple, I§varadeva
by name, Ratnavali, mother of Bana king, made a grant. The famous
temple at Nandi was built by the Nolarhba kings, who being staunch
Saivites, patronized the Lakula sect. They claimed to be pillars of the
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Lakula doctrine and practice (‘lékula—samaya—starnba)’. These kings who
claimed to be scions of the Pallava family, had ruled over parts of Karnat
aka from the eighth to the eleventh centuries with Hefijeru (Hemavati,
now in Anantapur district of Andhra Pradesh) as their capital. It was
during their rule that Nandi rose to prominence, as also Avani (in Kolar
district where -they built the well known Lakshmanesvara temple), not to
mention Hefijéry (where they built the Doddesvara or Nolarhbesvara temple
and Sidde$vara, Viraipaksha and Mallegvara temples). The great warrior
king, Mahendra (870-897) A.D.), who styled himself a ‘parama-mahesvara’,
dedicated his own palace to Mahadeva (viz., Siva), and installed

Mahendresvara therein, granting generous gifts to the shrine.

The Lakula-Saivas, who prevailed till the fifteenth century, made a
profound impact on the religious life of South India. In particular, they
were responsible for building temples in almost every village in the area,
and providing a new dimensions to the temple-culture.

The teachers of this faith were very well organised into ‘mathas’, and
encouraged Sanskrit learning (especially the Vedic lore, because they called
themselves ‘Sruti-mukhya’ or adorers of the Vedas) and ethical living.
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These mathas were invariably attached to temples, and the expression
‘deva-sthana’ for the temple became popular under their influence. The
temple was where the god’s icon was installed and worshipped (deva),
and also where the Lakula teachers resided along with their celibate
disciples (sthana). As administrators of the temples and principals of the
schools attached to these temples, they were called ‘sthana-patis’ or
‘sthanikas’. Hefijéru, the Nolarhba capital, had a large university (‘Srimatu-
hefijéru-pattanada maha-ghatika-sthana’) attached to the Nolarmbesvara
temple, over which Ananta-§iva-deva presided as ‘dcharya-raja-guru.’

The Kedaresvara temple at Balligame (in Shivamogga district) founded
by the Kalamukha teacher, Kedara-sakti, on the banks of a pond called
Tavare-kerem had a ‘matha’ (cloister and college) attached to it. This was
called ‘Kodiya-matha’ or ‘Kedara-sthana’. It flourished at any rate from
1078 till 1215 A.D. if inscriptions are any clue. There is an inscription
dated 1162 A.D. which describes the functions of this ‘matha’ : it provided
teaching in the four Vedas, Sanskrit grammar, different branches of
philosophy, the puranas, poetry, drama and other aspects of literature; it
provided free food for the poor, the destitute and the physically
handicapped, and also for the professional musicians, dancers and actors,
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and for mendicants and strangers to the town; and medical treatment and
nursing were offered free for the sick who were poor and who had non¢
to look after them; and it was ‘a place of assurance of safety for all living
creatures’ (EC, VII SK 102, tr. by Fleet, El, 5, 222, cited in David N.
Lorenzen, The Kapalikas and Kalamukhas, pp- 103-104).

There were several temples also in thc Belgaum area (like Andhasura
temple at Huli, JagadiSvara temple at Munavalli, Mallesvara temple at
Belgaum, Mallikarjuna temple at Saundatti), Bellary (like Dakshina-
somesvara temple at Tumbul, Svayambhi temple at Kuragdodu, and
Mallesvara temple at Sindigeri), Bijapur (like Svayambhﬁsiddhes’vara
temple and $iva-linga-deva temple at Muttagi), Dharwad (like Brahmesvara
temple, now called Basavesvara temple, at Ablar, and temples at Hombal,
Gadagu and Lakshme$vara), and Hassan (like the Kalamukha temples at
Halebidu, Gajesvara temple at Arasikere, Kalledeva temple at Kanikatta)
districts in Karnataka. Most of these temples were built under the patronage
of the Kalyana Chalukya kings, especially of ‘Bhuvanaikamalla’ Somesvara
11 (1068-1076), who was a zealous $aiva, and of his successor, ‘Tribhuvana-
malla’ Pérmadi-Vikramaditya VI (1706-1127), who notwithstanding being
a Jaina by personal conviction, extended patronage to the Kalamukha
shrines.

Although the Kalamukhas were fervent Saivas, they were not fanatical.
They not only tolerated, but actively encouraged, other faiths and sects.
They supported the learning of the four Vedas, and were themselves Vaidika
in general inclination. They also imparted in their schools instruction in
such varied disciplines like Nyaya, Samkhya, Buddhism, Mimamsa and
Yoga. One of the Kalamukha teachers, Somesvara, who administered the
Nagaresvara temple and college at Sudi (Dharwad district), is described
in an inscription of 1075 A.D., as a Buddha to the Buddhist, a Jina to the
Jains, an Akshapada (Gotama) to the Naiyayika, a Kanada to the Vaiseshika,
a Jaimini to the Mimamsaka and a Brhaspati to the grammarian.

Kesiraja-dandadhisa (Kesimayya), who was minister to Bijjala I
(1130-1167), and had the great Kalamukha master and ‘rajaguru’,
Vamasakti-déva as his ‘aradhya’ (revered family-priest and mentor), built
a temple to Kesava in the southern quarters of Balligame. and provided a
‘brahma-pura’ (residential quarters for learned brahmins) attached to the
temple. A branch of the Kalamukha ascetics was devoted to Mahalakshmi
of Kolhapur. Because of the receptivity of the Kalamukhas, the Pasupata
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cult from Kashmir could not only enter Karnataka but make an impact
upon the indigenous Saiva ideology; the Natha-siddha votaries from Nepal
could settle down in Karnataka and contribute to the merger of Buddhism
in Saivism.

The advent and influence of the Natha-siddha cult in the ninth century
and its fusion with Saivism of the Kalamukha persuation are best illustrated
in the coastal region of Karnataka. Besides the well-known Kadari hill in
Mangalore (where a vihara was built as early 968 A.D.) there were several
centres of this cult; important among them being Chandrapuri (Chandavara,
Honnavar taluk; 11th century), Barakaru (1140), Basariiru (12th century),
Mundukiru (Karkala taluk; around 1293), Kotes$vara (around 1372) and
Vittala (Bantwala taluk; as late as 1531). Common settlements of the
‘jogis’ belonging to this cult as well as to the Kalamukha sect (an inscription
of 1372 records charity for feeding ‘ubhaya-jangamas’ in the temple of
Kotesvara) were found in several places like Kotesvara, Vittala, Ambiru,
Mangalapadi (Kasargod taluk), Barakuru and Addiru (Mangalore). The
worship of Lokesvara, Bhairava, Virabhadra, Mafijunatha, Gorakhnith,
Hinguladevi, Nakharesvara and several Jogipurushas (like Jugadikundala-
Jogi-purusha and Sadananda-jogi) in this region is ascribable to the
confluence of the Natha-siddha and Kalamukha ideologies and practices.

The Kalamukha administration of temples made the temple in the
town or village a socio-economic organization, in addition to its being a
religious and educational institution. Popular entertainment (music, dance
and drama) was included in the ritual sequences of temples. This is an
application of the Pasupata prescription that among the observances of the
Pasupata devotee (vidhi) must be included the six-fold ‘niyama’. The first
two aspects of the niyama are music (gita) and dance (nrtta), followed by
laughter (hasana), making weird and repetitive sounds like drum-beating
(hudukkara), prostrations (namaskara) and repetition of divine names (Japa).
We have an inscription of uncertain date mentioning a land donation to
a dancing girl (stle) of the Triurantaka temple at Balligime made by the
Kalamukha priest of the temple, Trilochana-munindra of Bhujangavali
lineage, which suggests that the temple prostitution (devadasi) was a feature
of the temples administered by the Kalamukhas (David N. Lorenzen, op.cit.
p. 139-140). The mention of temple-prostitutes occurs not earlier than 778
A.D; in an inscription of that date in the Viripaksha temple at Pattadakallu
is the first mention. In subsequent years, inscriptions do occasionally
mention actors (patra) and prostitutes (‘dégulada siile’) attached to temple,
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to discharge the duties of ‘nrtta’ (dance), ‘gita’ (songs) and ‘vadya’
(instrumental music). The custom appears to have gathered strength from
the tenth century onwards. In 1058, Nagadevayya who got the Nagesvara
temple built in Stndi also got a township built for the temple prostitutes
in the vicinity of that temple (EL 15 p. 8).

The sect seerns to have lost its importance during the period 1160-1200
A.D., although it continucd to figure in inscriptions as late as 1410 A.D.
The Rajaguru of Harihara I (1336-1356) and Bukka (1356-1377) was a
Kalamukha teacher, Kasivilasa-kriyasakti by name. The Virtipaksha temple
at Hampi was probably administered by this teacher. The shrine to
Vidyasankara at Sringeri was built, according to an inscription of 1390
AD. in memory of (or ‘with the permission of’, as another reading of the
words in the inscription would have it) this teacher. But after this period,
the influence of the Kalamukha teachers appears to have waned.

But the major factor which pushed the Kalamukha impact to the
background was the rise of the Viragaiva movement spearheaded by Basava,
who was treasurer to the Kalachuri-Bijjala of Kalyana (1130-1167). But
it was the Kalamukha sect that provided the backdrop for the Virasaiva
creed, and it has been suggested that the latter was a reformist movement
growing out of the former (Lorenzen, op.cit., p. 167). But the two creeds
had different social and philosophical orientations. The Kalamukhas,
however, lost their ground in Karnataka after the advent of Basavesvara
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and were gradually absorbed within the Virasaiva fold. Many of the
Kalamukha shrines in later years came under the control of the Virasaivas,
like the Kedarsvara temple at Balligame, the Trikutesvara temple at Gadagu
(in Dharwad district), the Brahmesvara temple at Ablir (in Dharwad district,
now called Basavesvara temple) and the Kalamukha ‘matha’ at Hali (in
Belgaum district).

2. Siva in the Traditional Context .

One of the two most popular and widely worshipped gods in India
(the other god being Vishnu), Siva has an interesting conceptual context.
The worship of Siva goes back to a distant prehistoric past and has survived
till our own day. The appeal of Siva has been strong and persistent among
all sections of the population.

It is difficult to trace the stages through which the worship of Siva
has assumed the present position. The seals of the Indus valley civilization
portray Siva as the lord of the beasts (pasupati), as an ascetic (yogi), as
a medicine-man (bhiitabhishak), and is involved in serpent and tree cults
(naga and vrksha). The earliest passage in Rgveda (as for instance 1, 114)
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describe Rudra as a fierce deity of the stormy wind and deafening
thunderbolts, devastating floods and raging epidemics. But there was also
a pacific aspect to him : he was benevolent, he reassures the frightened
folk and cures diseases. As a later text says : Two are the forms of this
god known to the wise - one terrible and the other benevolent (‘dve tani
tasya devasya brahmana vedajfia viduh; ghoram anyad $ivam anyam fte
tanii bahudha punah’).

The early Brahmana texts (e.g. Taittiriya-brahmana 1, 6, 10,
Satapatha-brahmana, 12, 6,2, Va iasaneya-sanhita, 3, 57-63) describe a
popular, magical but inauspicious ritual known as ‘tryarhbaka-homa’, which
involves Rudra as a cruel deity and also his sister Ambika, who too is a
cruel goddess. The priest prepares on the garhapatya-fire the purodasa-
cakes, takes a fire-brand from the dakshina-fire, deposits in a place where
four roads meet and offers part of the cakes of Rudra and Arhbika with
the mantra ‘esha te rudra bhagah saha svararbikaya tam jushasva’. This
offering is made so that Rudra may go away to the Mujavat mountains,
(‘etat te rudrdvasam tena paro mujavato atihi’). It is a ritual to ward off
evil, and Rudra here personifies all evil spirits. Further sequence of the
same ritual, involves depositing an additional cake (from which no parts
were taken off) on a molehill or on carth dug up by rats, with the mantra
‘dkhus te rudra pasus tam jushasva’; the rat (also an evil spirit) is visualized
as the vehicle (or state-beast) of Rudra. The previous sequence is intended
to free the children of the yajamana from the powers of Rudra, while this
sequence is intended to deliver even the unborn children of the yajamana
from Rudra’s hold. It is interesting to note that both Rudra and Ambika
were considered cruel deities and evil spirits working in unison for
destructive purposes (cf. comm. on Vajasaneya-samhitd, 3, 57 : ‘yoyam
rudrakhyah krara devas tsya virodhinan hantum icchha bhavati, tadanaya-
bhaginya krira-devataya sidhana-bhiitaya tam hinasi’).

We find the word $iva in the Rgveda, but it is not the name of any
god; it is only a quality found in many gods. But Rudra is not only the
proper name of a deity, but the expression also is a collective one : there
are several rudras, providing a background for the eleven Rudras of the
puranas. Rudra’s identification with a single god, whose other name was
$iva was achieved in the Svetasvatara-upanishad and Yajurveda
(Taittiriya-samhitd, 4, 65, 1, ‘atarudriya’ section). Vajasaneya-samhita
(3, 63) also identified $iva with Rudra (‘tam $iva-namasi’). Satapatha-
brahmana knew that Rudra-Siva was also called Bhava, Mahadeva, Sarvam
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Pasupati, Ugra and Tsana. Panini’s Ashtadhyayi (1, 49; 3, 53; 4, 100; 5, 3,
99) also knew that Rudra was called variously : Mrda, Bhava, Sarva,
Girisa, Mahadeva and Tryarhbaka.

Patafijali’s Mahabhdshya provides us with the information that there
was already a group of devotees affiliated to Siva, the ‘Siva-bhagavatas,
and that there were also icons made of Siva for purposes of worship,
along with those of Skanda and Visikha. Siva’s character as a god must
also have been crystallized by then : we read, for instance, in the Satarudriya
hymns that Siva was celebrated as ‘aghora’ (benevolent), ‘kapardi’ (matted
hair on his head), girisa (lord of the mountains), bhima (terrible), nilagriva
(blue-throated), tryarmbaka (three-eyed), sabha-pati (master of the
assembly), gana-pati (leader of the hosts), senani commander of the forces),
amkara (doer of the good) and armbhu (appearing for the welfare of all).
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The puranas wove legends to explain all these characteristics and in
the classical age we find Siva a full fledged god with myths and a cult
round him. The Saiva dgamas also helped to crystallize the cult of Siva.
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But the worship of Siva in the form of a linga was not known to the
Vedas, the Brahmana texts, or even to Patafijali. The first occurrence of
the idea of linga meant for worship is to be found in Brhatsamhita (57,
53-54); we also find here the mention of the linga-stem being divided into
three units after the three gods, Brahma, Vishnu and Siva.

The early lingas also involved iconic representations. The well-known
(so-called Parasiramesvara) linga at Gudimallam in Andhra-Pradesh (about
the first century B.C.) has the entire human representation of Siva, while
the linga at Bhata (a little later) as a bust and also four human heads
below it. In both of them, the phallic association has been realistically
shown, but the idea of a linga is not exhausted by it. Linga-purana (20,
16, 1) says that linga is Mahes$vara, and that he is called linga because the
mortal eye cannot perceive him, and all things ultimately dissolve
themselves in it (‘lingas sakshan mahes$varah; layanal lingam ityuktam’).

It is important to realize that Siva is called a lingin (who bears or
sustains the linga); linga (which is another word for the Samkhyan prakrti
or Sakti) is an attribute of Siva (who symbolizes purusha, lingin). The idea
of the generative organ (phallus) is little more than symbolic. More
important is the conception that pradhana (fundamental creative urge) is
linga, and that Parameg$vara is the lingin.

The early lingas (as those of Gudilmallath and Bhata) are actually
lingins; the suggestion of phallus (realistically moulded in the first case,
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and drawn by lines in the second case) is only in the background. Later
lingas, however, contain the two distinct units : the pedestal or yoni and
the shaft that rises above it. The pedestal is feminine in aspect while the
shaft is masculine; the former is identified with Parvati or Sakti and the
latter with Siva (‘linga-vedi mahadevi lingam sakshan mahesvarah’). In
the Agama-texts, the shaft-portion of the linga is more often known as the
Rudra-bhaga, and the portion beneath it, covered by the yoni, Vishnu-bhaga
(Vishnu being identified with Devi); the portion below the Vishnu-bhaga.
The expression Siva comprehends all the three parts of the linga; the word
is more inclusive than Rudra.

The epic Mahabhdrata (anusdsana-parva, 17, 13-14) narrates that
Siva appeared before Agvatthama first as a golden altar and later as a
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resplendent deity upon it (‘purastat kafichani vedi pradurasin mahatmanah;
tasyam vedyam tada rajan chitrabhanur ajayata’). In ‘vana- parva’ of the
same epic, Arjuna when defeated by the hunter (kirata, Siva in disguise),
worshipped Siva on an earthern altar (‘sthandilam mrnmayam krtva
malyenaptijayad bhavam’). In such and other references, it is hard to see
any phallic associations with the idea of a linga.

The early Ujjain coins (3rd to 2nd cent. B.C.) portray Siva in the
linga form as well as in the theriomorphic (as bull) and anthropomorphic
forms. The phallic representations, however, are not common. And it is to
be noted that whenever the lifiga is shown, trees are also shown alongside
(as the uninscribed cast coin, which has a linga on a square pedestal, with
a tree in railing on its left, ¢f. J.Allen : Coins of Ancient India, P. 85, no.
2, plate XI). The linga is more naturally aligned to the cult of trees

‘(sthala-vrksha) than with the phallic associations.

Quite frequently the early Ujjain coins show Siva in his anthropomor-
phic aspect, as a two armed hero standing, carrying club in one hand and
water-vessel in the other (danda and kamandalu). Sometimes the club
takes the from of a trident or a battle-axé. Some coins show Siva holding
trident in one hand and club in the other. Bull as an emblem of Siva
occurs frequently in the coins belonging to the early Kushana period
(around the first century A.D.). The gold and copper coins of Wema
Kadphises (the Kushana monarch who ruled after the Indo- -parthian
Gondophares, early first century A.D.) show the trldent-bearmg Siva along
with the bull. The legend on the coins describe Siva as the ‘lord of all the
world’ (‘sarva-loka-i§varsa’) and the ‘great lord’ (‘mahisvarasa’).

The expression Siva (from ‘§i’ with the suffix ‘van’, meaning
‘auspicious’) signifies ‘auspicious’ (‘Sivam kalyanam vidyate asya’) or
‘averting the inauspicious (‘Subham’). The early 1conographlc manuals
like Tantra-sara describe several aspects and forms of Siva, all of which
are anthropomorphic in character. Several details like three eyes (signifying
sun, moon and fire), crescent moon on crest, matted hair as crown, serpents
as ornaments, tiger-skin as garment, and battle-axe and deer in the hands
are all brought out in these descriptions. Half of Siva’s body being identified
with Sakti is also an old concept.

It is usual for Siva to be visualized as having five heads and ten
arms. The five faces have different colours : (‘mukta-pitapayoda-
mauktika-japa-varnair mukhaih’), and the ten hands carry spear, ($tla),
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hammer (tanka), sword (krpana), vajra, fire (dahana), serpent (ndgendra),
bell (ghantd), goad (ankusa), noose (pasa) and the gesture of protection
(bhiti-hara).

The Saivagama texts enumerate several sportive forms, each of them
associated with a legend, which are represented in the Siva temples (as
described later). \

The cult of Siva recognized eight forms (ashtamirti) corresponding
with the five primary elements (‘paficha-bhiita’), Sun, moon and soul
(vaja-mana or Jivatma, kshetrajiia) Sarva (earth element), Bhava (water),
Rudra (fire), Ugra (air) Bhima (akasa) i$ana (sun), Mahadeva (moon) and
Pasupati (soul). Eight centres of Siva-worship are also recognized :
Siva-kafichi (Ekamranatha in Kafichipuram, Tamil Nadu), Jarhbukesvara
(near Srirangam, in Tamil Nadu), Arunachala (Tiruvannamalai in Tamil
Nadu), Kalahastisvara (on banks of river Svarnamukhi in North Arcot
district), Chidarhbaram (in Tami-Nadu), the visible solar disc (pratyaksha-
devatd), Somandth (in Saurashtra) and Pasupati-natha (Kathmandu in
Nepal).

Vishnudharmottara provides iconographical details of these eight
forms. They all have matted hair done up as a crown (jata-makuta), crescent
moon on head, four-armed, two of the hands assuming gestures of protection
and boon-bestowal and the other two holding trident and khatvanga. Sarva,
Mahadeva and Pasupati are similar : white complexioned like conch, pacific
of aspect, standing on lotus seat, and carr'ying in the four hands sword and
shield and gestures of protection and boon-bestowal: Bhava and Bhima
are alike; red in complexion, matter hair done up as crown, tusks in
mouth, and carrying in the four hands spear and noose and gestures of
protection and boon-bestowal. Bhima, however, is terrible in aspect while
Bhava is pacific.

According to Puarva-karana, all of them (excluding sun and moon)
are three-eyed and draped in silken garments. Bhava is white-coloured,
Sarva black, I$ana red, Pasupati blue, Ugra pale pink, Rudra dark brown
(musk-coloured), Bhima coral red and Mahadeva deep blue. The eight
forms constitute the eight legs of §arabha.

Texts like Sita-samhita describe five aspects of Siva (paficha-brahma)
: Sadyojata (representing earth, and pervading ego), Vamadeva (water,
and manas), Aghora (fire and buddhi), Tatpurusha (air and maya), and
Isana (akasa and soul). Srikantha-§ivacharya identifies the five aspects
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with Brahma, Vishnu, Rudra, I§vara and Sadasiva respectively (Brahma-
mimamsa-bhashya). These five aspects not only pervade the universe but
help the devotees cross the sea of transmigration.

Apariajita-sitra enumerates five iconic forms of Siva :

1.

Ahirbudhnya : (sixteen-armed; carrying on the right side mace,
serpent, discus, hand-drum, club, trident, goad and rosary, and on
the other side tomara, pattisa, shield, skull-cup, bell, Sakti, axe
and gesture of warning and threat.

Bahu-ripa-sadasiva : sixteen-armed, hand-drum, discus, serpent,
trident, goad, pot, mace and rosary on the right side, bell, skull-cup,
khatvanga, gesture of warning, small water-pot, bow, axe and
pattisa on the left side.

Virtpaksha : sixteen-armed, sword, trident, hand-drum, goad,
serpent, discus, mace, and rosary (right), shield, khatvangam, sakti,
axe, gesture of warning, pot, bell and skull-cup (left).
Tryambaka : sixteen-armed, discuss, hand-drum, club, bow, trident,
goad, shield, and rosary (right), mace, khatvanga, bowl, bow,
gesture of warning, pot, axe and pattisa.

. Vidya-natha : the form of Siva as he drank up the terrible poison

that came up when the milky ocean was churned, white-
complexioned, pacific in aspect, seated in the lotus posture,
decorated with all ornaments, serpent as the sacred chord (naga-
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yajfiopavita), three-eyed, resplendent like a million suns, matted
hair on head to which crescent moon is stuck, draped in tiger-skin
and four-armed, carrying trident, skull-cup, rosary and gesture of
protection; he is invoked for stlrength and health.

There are twelve principal forms of Siva, which are popularly
worshipped and celebrated in legends and myths; they include the five
aspects (paficha-brahma) and have stylized iconic forms.

1.

Sadyojata : white-complexioned, three-eyed, matted hair in a
bunch (jata-bhara), pacific countenance, crescent moon on crest;
two- armed, the hands showing gestures of protection and
boon-bestowal.

Vamadeva : red-complexioned, three-eyed, matted hair and
crescent moon on head, straight nose; two-armed, carrying sword
and shield.

. Aghora : blue-lotus-complexioned, terrible tusk in mouth, serpent

on head, three-eyed, garland of severed heads, serpents as ear-rings,
sacred chord and girdle, yellow hair; eight-armed, carrying in the
hands on the right side khatvanga, skull-cup, shield and bowl,
and in the hands on the other side trident, axe, sword and cudgel.

Tatpurusha : yellow complexioned, a sacrificial chord, two-armed,
holding in the right hand rosary, and in the left fruit.

Isana : white-complexioned like crystal, matted hair and crescent
moon on head, three-eyed, and two-armed, carrying trident and
skull-cup.

Mrtyufijaya : exceedingly white in colour, crown of matted hair
to which crescent-moon is stuck, draped in tiger-skin; four-armed,
carrying trident and rosary (right) and skull-cup and posture of
yogic meditation (left).

Vijaya : resplendent form, three-eyed, matted hair and crescent
moon, four-armed with trident and lotus and gestures of protection
and boon-bestowal.

Kiranaksha : white complexion, great arms (mahabahu), three
eyes, four hands carrying book, rosary and gestures of protection
and boon-bestowal.
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9. Sri-kantha : well-decorated and draped in garments of varied
colour, sacrificial chord, four;armed, with sword, bow, shield and
arrow in the hands.

10. Sadasiva : three-eyed and four-armed, two normal hands holding
a pot filled with nectar (ptrnamrta-kurhbha), and the other hands
carrying pot and rosary.

11. Dvadasa-kala-yukta Sadasiva : five faces, three eyes (representing
icchha, kriya and jfiana) and ten hands, seated in lotus posture;
two normal hands joined in yoga-mudra, and carrying abhaya-
mudra, Sakti, trident and khatvanga (right); and serpent, rosary,
handdrum, and fruit (left).

12. Aghorastra : appearing as if in great anger, like flames of fire;
having two hands carrying trident and sword.



Chaptelj 2
GROWTH OF SAIVA-AGAMA

The early career of Saivism, which formed the basis for Saiva-dgama
is unclear in the mists of antiquity. The references formed in the medieval

period point to the prevalence of Pasupata sect.

The main teachings of the Pasupata doctrine have been summarised
in five fundamental topics, an understanding of which is calculated to
contribute effectively to the accomplishment of all the four values of life
(virtue, wealth, pleasures and liberation) :

(Sarva-darsana-sangraha)
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The five topics are :

(7) The individual soul as an effect (karya), and as the beast (pasu,
conscious being, signifying dependence and bondage);

(if) The god as the cause (karana) of everything, and as the lord (pati)
of the individual souls; the cause and effect together constituting
the bondage (pasa);

(1ii) The technique of spiritual fulfilment (yoga) by disciplining the
mind and ordering one’s life; and engaging oneself in meditation;

(iv) The worldly transactions based on virtue, and conduct which is
conducive to the attainment of the values of life (vidhi); and

(v) The final cessation of sorrow caused by bondage (duhkhanta),
owing to the grace of Siva (karuna) solely and directly, and not
by wisdom, dispassion, virtue or self-abnegation.
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(comm. on Pasupata-sitra)

The highest God, whose grace is sought after, is called Rudra, because
he produces and eliminates fear of all beings (¢f. comm. on Pasupata-sitra
2, 4). It is not by actions or knowledge that one reaches the Godhead,
never to return to worldly ills, but it is by surrendering oneself (atma-
pradana) that one obtains absolute and final liberation (a condition of
nonreturn).

This doctrine paved the way for the cult of devotion (bhakti) which
is at once dualistic in outlook and adgamic in orientation.

The Vayaviya-samhita (Siva-mahdpurdna, 7,2, 12 ff), which explains
in great detail the Pasupata system of thought, points to the triad (pasu,
pasa, pati), and declares that Siva is responsible for bondage of the
individual soul, and that when pleased with worship done with devotion,
he would remove the bondage :
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(éaivﬁgama—paribhishi—maﬁjari, 6, 2)

The Pasupata sect (especially in its Kalamukha version) relied heavily
on Saivagamas, as Haradatta’s Ganakarika clearly points out. It recognised
ten Agamas : Kamaja (Kamika), Yogaja, Chintya, Kaukuta, Arms$umad,
Dipti, Karana, Ajita, Siikshma and Sahasra. These Agamas are dualistic in
outlook (dvaita), and are held in high regard by all Saiva schools (in
Kashmira-§aivism, as well as $aiva-siddhanta of Tamil-nddu and
Karnataka). In addition to the above ten, the Saivasiddhanta recognizes
eighteen other Agamas : Vijaya, Nih§vasa, Madgita, Paramesvara,
Mukha-bimba, Siddha, Santana, Narasirhha, Chandramsu, Virabhadra,
Agneya, Svayambhuva, Visara, Raurava, Vimala, Kiranaja, Lalita and
Saurabheya. According to the Kashmir polymath, Abhinava-gupta these
eighteen Agamas teach the doctrine of dualism and non-dualism

(dvaitadvaita), although the Saiva-siddhanta sees in them only dualistic
outlook. '
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It may be noted that Kashmir Saivism is generally known as
Trikasastra, or the doctrine of the triad. The three factors are the ones
included in the first two of the five topics, dealt with in Pasupata-satra,
viz., the individual soul (pasu), the lord (pati), they are related to each
other in terms of Sadhya (object to be attained), Sadhana (the means of
attainment) and bhava (the individual who attains) and bondage (pasa).

ayy: urer: wfade frurared samEa:n

(Saivagama-paribhasha-masjari, 3, 1)
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(Matarga-paramesvaram Vidya, 6, 2)

The bonds (pasa) are three-fold : stains (mala), projection (maya) and
actions (kdrma). The stain is what causes ignorance and hides the real
nature of the soul. The projection is the various planes of existence and
experience. Action is either good or bad. Bound by these fetters is the
beast (pasu); and it is by the Divine will that the stain of ignorance
corrupts the soul first, and then the projection will make for all experiences,
and this in turn results in actions which involve him in the phenomenal
world. And the Divine will again is what paves the way for deliverance
from the three fetters. (Rauravagama, kriya, 47, 4-7).

The fettered soul is three-fold : sakala (bound by all three fetters),
kevala or pralayakala (where only projection is got rid of) and suddha or
vijiiana-kevala or vijfianakala (where only stain continues) (Kirandgama,
vidya, 1, 23).

The three are also explained in the Vayaviya-samhita section of
Siva-mahdpardna (7, 1, 5), as the very comerstone of the Pasupata system.
While Vayaviya-samhita (as already mentioned) emphasizes the path of
devotion (bhakti) and subscribes naturally to the dualistic philosophy,
Kashmir Saivism chooses to tow the line of Advaita Vedanta in advocating
the path of wisdom (jfiana), and espousing the doctrine of non-dualism.
Thus the role of Saivﬁgéma was extremely limited in Kashmir Saivism.

Saivism in Kashmir has three principal divisions. The earliest among
them is what is known as Agama-§astra, which is described as revelation
from Siva himself. The wisdom contained in it and the conduct prescribed
by it are alike revealed. Abhinava-gupta in his Varttika on Malini-vijaya
avers that all creation (which is really manifestation of divine will and
energy) is in two major streams : one of thgm consisting of speech (vachaka)
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and the other of the objects of such speech (vachya). Speech itself is of
two types : divine (manifesting cosmic or supreme vimarsa) and human
(manifesting individual vimar$a). Saiva-agama is divine speech, and
therefore it is eternal and immuable. Among the Agama texts, Malini-vijaya,
Svacchanda, Vijiana-bhairava, Ucchhushma-bhairava, Ananda-bhairava
(no longer extant), Mygendra, Matanga Netra, Nihsvasa, Svayambhuva
and Rudrayamala are the principal tantras. Most of these texts teach
dualistic philosophy, although later writers of the Pratyabhijiia school

attempt to read non-dualistic Vedantic ideas in them.
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It was in order to offset the emphasis on dualism which the Agama
division favoured, that Vasugupta (around 825 A.D.) (who was the real
historical originator of what we now know as Kashmira Saivism)
popularized the Siva-sitra (which he discovered inscribed on a rock, or
revealed in a dream), which is significantly non-dualistic. His Spandakarika
was propagated by his disciple Kallata (author of Spanda-sarvasva). This
contributed to the crystallization of the second division known as Spanda-
sastra, which is characteristically non-dualistic. However, the aphoristic
text Siva-siitra was curiously described as the quintessence of the Agama
(agama-sara-sarmgraha).

A gloss on Siva-sitra, Siva-siitra-vimarsini, claims that the aphorisms
of Siva-sitra contain the secret teachings of the essential Agamas
(rahasyagama-samgraha-riipatvat Siva-siitranam). But the claim is hard to
be substantiated, for the spanda division has the same philosophical position
that characterizes the uncompromisingly. monistic Pratyabhijfia school. It
differs from the latter only in the means it prescribes for the final goal,
viz., the three techniques (updya).

The need to present a more consistent, comprehensive and systematic
metaphysics on the lines of Vedantic monism and to suggest an easier
the continuation of, and an improvement upon, Vasugupta’s Spanda
ideology. Somananda's Siva-drshti (about 900 A.D.) along with a gloss
(vrtti) on it, constitutes the definitive text of this school.

Somananda is hailed as the maker of logic (tarkasya karta), and is
regarded as the founder of Pratyabhijfia school, which has become well-
known, thanks to the numerous and brilliant writings of the verstile master
Abhinava-gupta (towards the close of the tenth century A.D.), especially
his Tantraloka and Pratyabhijiia-vimarsini. Somananda's immediate
disciple, Utpala, wrote the Karikas on Pratyabhijiia, which helped
crystallization of the fundamental concepts. Utpala’s student, Lakshana-
gupta (about 950-100 A.D.), was the teacher of Abhinava-gupta. This
school pointed out that salvation (moksha) is nothing other that the aware-
ness of ones own nature (svariipa).

Notwithstanding the extreme non-dualism that this division advocated,
Abhinava-gupta claimed (in Tantraloka 35th ahnika) that the philosophy
was based on 64 agamas, which were taught by Siva himself and which
have been ccmmunicated in a line of teachers including Svacchhanda,
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Lakula (Lakulisa of Pasupata school), Anurat, Abjaja, Bali, Vamana,
Vibhishana, Ravana, Rama and Lakshmana. It cannot be denied that
Tantraloka itself refers to a large body of Agama texts (about five hundred
of them). It is also said that Abhinava-gupta was initiated into the Agama
wisdom by Sambhu-natha of Jalandahra, who had visited South India for
gaining proficiency in the Agama lore. It is likely that the Agama doctrines
were already prevalent in South India, and that their impact was felt in the
northern regions, even in Kashmira. For instance, Svacchhanda-tantra,
which was held in high esteem in Kashmira, was prepared in South India
(according to Purva-kdarana, 26, 64).

Abhivana-gupta quoted Srikanthiya-samhita, which classifies Agama
corpus into three major divisions; the texts that belong to Siva (probably
the ten Sivagamas), those that belong to Rudra (probably the eighteen
Rudragamas), and finally those that belong to Bhairava (probably the 64
tantras that Abhinava-gupta relied upon and extols as the best among the
agama texts). It may be pointed out that the third division may have been
non-dualistic in orientation, while the first one was dualistic, and the
second was claimed to be dualistic-and-non-dualistic, although it is hard
to substantiate this claim.
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There was another division of texts known to Abhinava-gupta : left
(vama), associated with Tumburu, right (dakshina) associated with
Bhairava, and the middle or mixed (madhyama) associated with Sadasiva
(¢f. Tantraloka, comm. 1, 213). He regards the right stream consisting of
the 64 texts (eight texts in each of the eight groups, corresponding to
bhairva-ashtashtaka ideology), as the best. The stream associated with
Sadasiva is of course the Saiva-siddhanta, consisting of 28 texts. The left
stream may refer to the Sakta tantras.

The dualistic Agama tradition was condified under the name Saiva-
siddhanta. The expression siddhanta suggests, according to Sita-sambhitad,
that the system is entirely consistent with the teachings of Veda
(veda-margabhidhayitvat siddhantakhyah sivagamah). Mukutagama claims
that Agama is, in fact, the essence of Veda (veda-saram idam tantrah).
Kapardi-samhita (1, 30) enjoins that the Agama must be studied with the
same respect and devotion that the Vedas are studied with (adhyetavyam
cha veda-vat). According to Kamikagama, the conduct prescribed in
Siddhanta (viz., Agama) is the conduct that the Veda also approves
(siddhanta-vihitacharo vaidikachara uchyate).

Suprabheda (charya, 1, 6-9) dlstmgulshes between four groups of
Saiva scriptures : (1) Vama (or Sambhava); (2) Dakshina (or Bhairava);
(3) Misra (or Yamala); and (4) Siddhanta, and euologizes the last as pure
Saiva ($uddha-$aiva) and as the essence of all scrlptures (sarva-sara),
while dismissing the other three as actually outside the Saiva-fold, and not
honoured even by the Saivas.

The Vama probably refers to the Spanda-Sastra, and the Dakshina
includes the 64 tantras accepted by Abhianava-gupta as the third group of
agamas, as distinguished from Siva-agama and Rudra-agama (viz., the
Siddhanta); and the Misra is probably the $akta scriptures. Thus, Siddhanta
alone becomes supremely relevant to a Saiva devotee (student and
practitioner).

The credit for having brought out the importance of Siddhaanta is
given to two teachers, Sadyojyoti and Brhaspati. Sadyojyoti it was that
first employed the expression Siddhanta while describing the teaching of
Rauravagama. He probably lived in the ninth century A.D., and hailed
from central India (Madhya-desa). He was a disciple of Ugrajyoti, who
taught Saiva-siddhanta in Kashmira, and who was known as Khetapila
(Tantraloka-vrtti, 9, 232) Sadyojyoti wrote several works, among which
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Moksha-karika, Tattva-sangraha, Naresvara-pariksha, Bhogakarika, and
Tantra-traya-nirnaya are available in print. His major work, however,
was Su-vrtti or Gloss on Raurava-tantra, and gloss on Svayambhuva-tantra,
which are not available now.

Nothing is known about his colleague Brhaspati. Rajanaka-Ramakant
ha of Kashmira, who wrote a commentary on Sadyojyoti's Moksha-karika,
claims that these two (Sadyo-jyoti and Brhaspati) put the house of Siddhanta
in order, and that they revealed the royal road to Saiva-siddhanta.

Sadyojyoti is rightly hailed as the kulaguru of Saiva-siddhanta. That
he was celebrated as the venerable master even during the days of
Abhinava-gupta is clear from a reference to him in Tantraloka (1, 104) as
“the master who wrote Siva-tanu-§astra” (identified as Sadyojyoti by
Abhinava's commentator, Jayaratha). However, no work by this name is
extant today. Probably the work related to initial (diksha), because in
Saiva initiation, Siva-tanu-kalpana (producing Siva's constitution) is an
important detail.

The expression Siddhanta applied by Sadyojyoti to Rauravagama
was applied to all the 28 Agama texts, later by Aghora-Siva (about 1158
A.D.), who came in the line of teachers starting from Sadyojyoti himself.
Aghora-$iva valiantly defended the dualistic position of the Agamas so
that Saiva-siddhanta was clearly distinguished from other divisions of
Saivism like Spanda and Pratyabhijfia, and from the Bhairava-tantra which,
Abhinava-gupta had accepted as Agama.

Ratna-traya (10, 11) of Srikantha (who was a master in Sadyojyoti’s
line of succession) says that the siddhanta (viewpoint or established
doctrine) means the testimony of a reliable authority (@ptoktir atra
siddhantah), and that in this matter Siva is the only reliable authority (Siva
eva aptiman yatah).

Siva has given expression to this doctrine which is supremely
meritorious through the upper stream (iirdhvasrotas) in the form of
twenty-eight tantras (c¢f Mukutagama, 1, 23).

It is also claimed that the Agama texts beginning with Kamika
constitute Siva’s head, while texts of the other divisions (Pasupata, Soma,
Lakula, Vama, Dakshina and Misra) are other limbs of his body, like
heart, throat etc. The latter texts are revealed by God, only in the shape
of prima facie views (pirva-pakshatayd) in order to help the aspirant
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examine correctly and ascertain truly what things are to be resorted to and
what things need to be rejected. Saiva-siddhanta is the final statement,
over and above the doctrines taught by other divisions (Piarva-kararna, 1,
117-119).

SN0
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It is difficult to determine where.and when precisely the Saiva-
siddhanta took shape, before it prevailed in South India. Inscriptional
evidences suggest that in the medieval period there was in Central India
(Madhya-desa) a Saiva monastic settlement belonging to the Siddhanta
division, whose chief was Kadamba-guha-vasi (about 675 A.D.). His
disciple became the head of the Samkha monastery (Sarhkha-mathadhipati);
and his disciple became the leader of the Terambi (ucchrahi) village
commune. His successor was Rudra-Sambhu who established his sanctuary
in Amardaka (probably the present-day Ujjayini), and hence he was known
also as ‘amardaka-tirtha-natha’. This Rudra-Sambhu became royal preceptor
to the Kakatiya kings of the Telugu country, and his influence spread even
in Rajasthan and Maharashtra.

Rudra-§ambhu’s disciple, Purandara, who was living at Ujjayini, was
invited to visit Mattamayura, the Chalukya capital (near the present-day
Punjab), where he established a monastery of his own (and hence he
became known as Matta-mayira-natha). He became the royal preceptor
(raja-guru) to the kings of the Varma family of Punjab, the Pratitharas and
the Paramaras of Central India. Purandara’s successor. Sikha-siva (Chada-
siva), went out and settled down in Madhumati (Mahua), and became
known as Madhumateya. He became theroyal preceptor (raja-guru) to the
Kalachiri (haihaya) kings of Madhya Pradesh. This is how the Siddhanta
school of Saivism became widespread and influential in Central India.

The Chola emperor Rajendra I (1012-1044 A.D.), son and successor
of the illustrious Raja-rdja-chola, is reported to have visited the northern
regions in order to have a bath in the Ganga river, and to have seen while
returning to his country, “the best of Saivas” in the Amardaja monastery
at Mantrakali on the banks of Godavari. He is said to have brought many
of them with him to the Chola country, and to have arranged for their stay
in Tondamanalam and Cholamandalam regions. This account given in
Trilochana-§iva’s Siddhanta-saravali, tells us that when Saiva-siddhanta
entered South India during the days of Rajendra-chola, one of the
Saivacharyas brought by him was also appointed head-priest of the great
temple at Tafijaviru built by Réja-raja-chola.

But Saiva-siddhanta was known in the South for several centuries
prior to this period. And there were here not only the Sanskrit works
which crystallized the Siddhanta position, but Tamil writings by the
Nayanmar saints. According to Siva-dharmottara-purdna (quoted in




Siva Kosha 35

Siva-jﬁdna-siddhi), the Saiva teacher was expected to communicate the
Saiva doctrines in Sanskrit, in dialects derived from Sanskrit, or in the
local languages, according to the needs of his listeners.

This outlook encouraged Tamil, Telugu and Kannala compositions
explaining the Siddhanta-saiva position in subsequent centuries.

The Saiva saint of South India who wrote devotional hymns in Tamil
in praise of Siva- -worship, Appar (tiru-Navakkarasu) was a contemporary
of the Pallava monarch Mahendra-varma I (580-630 A.D.) He and
Tiru-Jiia-sambandar, another Tamil Saint-poet, who lived at the same
period, were responsible for the spread of Saivism in the Pallava kingdom
and in Pandya territory. Sundarar was yet another Saiva ssaint who probably
lived in the seventh century. The songs of these three saints are together
famous as Tévarams.

Tiru-milar (who lived earlier, about 5th century A.D.) was the author
of Tirumantiram. He had travelled in the northern regions and was
acquainted with the Pratyabhijiia school of Kashmira. He refers to Agama
in his work, and it is said that he brought the twenty-eight dgama texts to
the Tamil country from Kashmira. According to Tirumilar, Veda and
Agama are both true, both being the words of God. “Think of Veda as a
general treatise”, he said “and Agama as a special one”. Further, “when
examined and where difference is perceived between Vedinta and
siddhanta, the great ones will percelve no difference.” He spoke of
Vedagama as one composite tradition. Srikantha- -bhashya held the same
view (pasupatadhikarana of Vedanta-sitra). Kiarma-purana (pirva, chap.
16) and Suta-samhita (yaga-vaibhava khanda, chap/32) supported this
viewpoint).

Manikkavachakar, another Tami] saint and poet who probably lived
much earlier, in the second or third century, was a Saiva enthusiast and
a friend of the Chera king. His Tiruvachakam (“the sacred-sayings”) and
Tiru-kovai, (“the sacred garland”) had already helped Saivism spread among
all classes of people. The Tamil devotional songs of all the saints together
constitute what is called Tirumurai; and redacted into twelve books by
Nambi-Andar-Nambi, this is the Tami] counterpart of the Sanskrit Agama
in the Tamil Country.

Mey-kandan or Meykandadeva (who lived around 1216-1148 A.D.),
who was a disciple of Paranjyoti-muni, wrote a terse work consisting of
twelve aphorisms based on Rauravagama (Pasa-vimochana-patala,
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according to the glossator Sadasivacharya, ‘raurva-tantrantargata’).
According to the commentary of Sivajiiana-bodham he attempted to provide
orthodox Vedic framework for the Agamas. He wrote that while the Veda
is the cow, the Agama is the milk drawn from that cow, the Tamil hymnal
collection Tevaram and Tiruvdchakam are like the ghee extracted from
that milk and Meykanda-deva’s own work is like unto the excellent taste
of that ghee.

The teachings of Meykanda-déva were explained and popularised by
Arul-nandi-§ivacharya (around 1253 A.D.) who composed a poetic
commentary known as “Siva-jfiana-siddhi” and by Uma-pati-Sivacharya
(around 1313 A.D.) who wrote Dasa-karyam. It is claimed that Manikka-
vachakar (9th century A.D.), one of the earliest saints, taught Saiva-
siddhanta in Tamil, and that he was followed by fourteen sages in
succession (santana-gurus), who crystallized Saiva-siddhanta and spread
it among the masses. They prepared the people to receive the doctrine of
divine grace (arul) that the Vayaviya-samhita of Siva-mahapurana taught:
and to accept the path of devotion that is the corner-stone of Saiva-
siddhanta.

Meykanda-déva’s Sivajiiana-bodham is in Tamil. But there is an old
and excellent Sanskrit version thereof, which has been reproduced below,
as it is not widely known or readily available in print.
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At the scholarly level, the dualistic outlook of the Agamas, especially
Rauravagma, was brought out by the gloss on it (vrtti) by Sadyojyoti, as
has already been mentioned. This siddha from Central India wrote as
many as seven treatises, most of them in the form of Karikas. Among his
disciples was Rajanaka-Ramakantha I (eleventh century), who is the author
of Ratna-traya (Devakottai, 1925). In the wake of this attempt to project
the dualistic orientation of the Agama corpus, Bhoja of the Paramara
dynasty of Gujarat (1018-1060 A.D.) wrote Tattva-prakasika to explain
the nature of Siva through thirty-six categories of existence. This work
became the celebrated standard text book of Saiva-siddhanta.

But there was an attempt to foist a non-dualistic (or rather bhedabheda)
interpretation on this work by Sri-kumara-deva (around 1050 A.D.), the
author of a commentary known as Tdtparya-dipika (Chowkhamba,
Varanasi, 1976, and d. by T. Ganapati Sastri, Trivandrum, 1920) on Bhoja’s
work. There was, however, an effective rejoinder to this by Aghora-§iva
of the Chola country (about 1158) who was a member of the amardaka
division of Saiva-siddhanta and presided over its branch in Chidambaram.
He wrote his own commentary (Vyakhya) on Bhoja’s work, and brought
out the validity of the dualistic outlook in understanding correctly the
Agama position (ed. by N. Krishna Sastri, Devakottai, 1923-25). The
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opening verse itself speaks of the untenability of the non-dualistic approach
to Siddhanta.
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Paramananda’s Saiva-bhishana provides a list of eighteen masters of
Saiva-siddhanta (Sivacharyas), beginning with Sadyojyoti’s teacher (9th
century A.D.) and ending with Aghora-Siva (12th century A.D.). Each of
these masters is celebrated as having compiled a manual of instructions
for the practice of Siddhanta, the manual being known as paddhati. The
list of the masters given here is :

1. Ugra-jyoti 2. Sadyo-jyoti
3. Rama-kantha 4. Vidya-kantha
5. Narayana-kantha 6. Vibhuti-kantha
7. Sri-kantha 8. Nilakantha
9. Soma-$arhbhu 10. Is$ana-$ambhu
11. Hrdaya-siva 12. Brahma-§iva
13. Vairagya-Siva 14. Jiiana-sambhu
15. Trilochana-Siva 16. Varuna-$iva
17. I$ana-Siva 18. Aghora-§iva

Another version of the list begins with the sage Durvasa (who received
instructions from Siva himself) and mentions Pingala as his successor,
and as the teacher of Ugra-jyoti. Mention has already been made of the
contribution of Sadyojyoti to the stylization of Saivasiddhanta. His disciple
Rama-kantha wrote Sadvrtti explaining the relation between Siva and
Sakti. He was from Kashmira. One of his students, Srikantha (who succeeds
him in the list) was the author of Ratna-traya, which expounds the dualistic
standpoint of Agama. Narayana-kantha, -also from Kashmira, prepared a
gloss on Mrgendragama and wrote an elaborate commentary (Brhattika)
on Sadyojyoti’s Tattvasamgraha. Soma-Sambhu who figures in the list,
belonged to the eleventh century A.D., wrote Krama-kanda-kramavali
(more familiarly known as Soma-sambhu-paddhati), which is the oldest
Siddhanta work available today; and it continues to enjoy celebrity.

I$ana-siva is probably the author of the encyclopaedic and well-known
. agama text Tantra-sara-paddhati (more familiarly known as I$ana-siva-
gurudeva-paddhati) (ed. by T. Ganapati Sastri, Trivandrum, 1920), which
relies on Bhoja-deva’s Tattva-prakasika.

Aghora-$iva wrote Kriya-karma-dyotini, which closely follows Soma-
sambhu’s book, and which is being consulted to this day. He also prepared
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commentaries on Srikantha’s Ratna-traya and Narayana-kantha’s commen-
tary on Mrgendragama.

According to $aiva-siddhanta, Siva, for the sake of securing the
welfare of the souls, assumes form (viz., becomes sakala) and proceeds to
create. (Nihsvasa-tantra, 28, 6-7 and 13).

The supreme energy (para-sakti) inherent in Siva revealed itself first,
and from it sound (nada) issued forth; and from that came forth the primeval
nucleus (bindu), which became Sadagiva. From Sadasiva emerges I$vara,
from I$vara Rudra, from Rudra Vishnu, from Vishnu Brahma and from
Brahma all creation, animate and inanimate. The supreme God
(Paramesvara) is the cause of all the five aspects of creation : emanation
(srshti), preservation (sthiti), dissolution (samhara), concealment (tirobhava)
and grace (anugraha). Then the Saivas (seven types of them) took shape.
From the five faces of Sadasiva the twenty-eight Agamas took shape. And
five sages were initiated from these faces. They are associated with others
who are known as-gocharas, on account of their being distinguished by
five characteristic Saiva signs viz., ash, rudraksha berries, upper cloth,
staff and sacred chord, and belonging to the lineage of these sages, who
were the original gocharas, being initiated from the five faces of Siva.
They were the progenitors of the Saiva systems that came into vogue.

The five faces of Siva are named : Tsana (above the others, trdhva), ’
Tatpurusha (East), Aghora (South), Sadyojata (West), and Vamadeva
(North). They represent Sadadiva, I$vara, Rudra, Brahma, and Vishnu
(who are known as Karaesvaras). The five sages that obtained initiation
from the five heads are : Agastya (above), Gautam (East), Bharadvaja
(South), Kasyapa (West) and Kausika (North). However, another account
(Viragama, 7, 11-14) gives the names differently : Atri (above), Kasyapa
(south), Bharadvaja (East), Kausika (North) and Gautama (West). Still
another text (Rauravagama, Kriya, 63 8f) names them : Kausika (above),
Kasyapa (East), Nandika (South), Agastya (North) and Bharadvaja (West),
who were responsible for five of the seven types of Saivas : Samavesa-$aiva,
Sankranti-$aiva, $uddha-§aiva, Abhivyakti-§aiva and samutpatti-Saiva
respectively. Paramesvara himself was responsible for Adi-§aiva and two
disciples initiated by sage Bharadvaja, Kunda and Gola were progenitors
of the Upa-Saiva types.

The terms Kunda and Gola refers to those who are illicitly born of
a brahmin in a woman who has her husband alive (kunda), or in a woman
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who is a widow (gola) ¢f. Manu-smrti, 3, 174). They are assigned tasks
like tending the temple garden.

An account given in Pratishtha-lakshana-sara-samucchaya (ed.
Krishna Sarma, Kathmandu, Nepal, 2 vols, 1966 and 1968) lists the different
classes of Agama texts that proceeded from the five faces of Siva
Siddhanta (the twenty-eight original dgamas, muldgama, beginning with
Kamika and ending with Vatula) from the I$ana or the upper face, Garuda
(the twenty-eight tantras like Sabara, Todala or Trotala, Kambala, Humkara
and Sikha- -sara) from the Tatpurusha face, Bhairava (thirty-two tantras
like Svacchhanda-bhairava, Vetala-mardana and Jhankdra) from the
Aghora face, Bhita (twenty tantras like Halahala, Haya-griva, and Khadga-
Ravana) from the Sadyojata face, and Vama (twenty-four tantras like
Naya, Nayottara and Mohana) from the Vamadeva face.
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Of these tantras, the Vama-tantras are reputed to bestow magical
power (siddhi) on the practitioners, and hence the texts belonging to this
class deal with magic, sorcery and witchcraft. The Bhairava group of
tantras (also called Dakshina) are meant to secure worldly prosperity as
well as emancipation from worldly involvement. The Bhita and Garuda
groups are also magical in nature, curative in intent, and occult in
orientation. The number of texts included in these groups is not fixed; the
number given in the above account is not uniformly accepted. But the
aumber of texts that go to constitute the Siddhanta class of agama texts
is always given as twenty-eight. And they are considered superior to the
other classes of texts, because they proceed from the upper face of Siva
and thus constitute what is known as the upper stream (trdhva-srotas).

But these twenty-eight texts are recognized as stream-texts in them-
selves (srota-granthas), which suggests that they were accommodated in
the five faces of Sadasiva. According to Pirva-karana (1, 68-70) and
Chintya (1, 65-67).

1. Sadyojata face : Kamika, Yogaja, Chintya, Karana, Ajita (5)

2 Vamadeva face : Dipta, Sikshma, Sahasra, Amsumad, Suprabheda
(5)

3. Aghora face : Vijaya, Nih$vasa, Svayambhuva, Anala, Vira (5)

4. Tatpurusha face : Raurava, Mukuta, Vimala, Chandrajiana,
Mukhabimba (5)

5. Téana face : Prodgita, Lalita, Siddha, Santana, Sarvokta, Parames-
vara, Kirana, Vatula (8)

These dgamas are also said to represent various parts of Sadasiva’s
body : (1) feet, (2) ankles, (3) toes of the feet, (4) portion of the leg from
ankle to knee, (5) knees, (6) thighs, (7) private parts, (8) waist, (9) back,
(10) navel, (11) stomach, (12) heart, (13) breasts, (14) eyes, (15) neck,
(16) ears, (17) head, (18) arms, (19) chest, (20) face, (21) tongue, (22)
cheeks, (23) forehead, (24) ear-rings, (25) sacrificial cord, (26) necklace,
(27) ornaments, and (28) garments, respectively.

The first ten dgamas belong to the Siva division and are dualistic in
orientation, while the other eighteen belong to the Rudra division and are
said to be dualistic-and-non-dualistic in outlook. The basis for this division
is the forms of Siva or Rudra which received the agama when it was
revealed by Sadasiva.
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I. The wisdom contained in the dgama became manifest as sound
(nada), and ten forms of Siva (Siva-bhattaraka) received it first.
Therefore the first division is also described as higher or primary

(para) :

II.

1.

Mo A e [

Kamikagama-received by Pranava, Trikdla and Hara
Yogajagama by Sudha, Bhasma and Vibhu
Achintyagama by Dipta, Gopati and Ambika
Karandgama by Karana, Sarva and Prajapati
Ajitagama by SuSiva, Siva and Achyuta (Vishnu)
Diptagama by I$a, Trimirti and Hutasana (Agni)

Stikshmagama by Siukshma, Vaisravana (Kubera) and
Prabhafijana (Vayu)

8. Sahasragama by Kala, Bhima and Dharma

9,
10.

Amsumadbhedagama by Amsu, Ugra and Ravi (Strya)
Suprabhedagama by Disesa, Ganesa and Sasi (Chandra)

The second division of eighteen agamas was revealed to the
eighteen Rudras who become possessed by Siva (rudraih sivavisht
aih); and because these texts were manifest subsequent to the
earlier ten, they are described as secondary (apara) :

11.
12.
13.

14.
15.
16.
17.
18.
19,
20.
21.

Vijayagama to Anadi-rudra and Paramesvara
Nihsevasagama to Dasarisa and Saila-sarhbhava

Svayambhuvagama to Nidhana and Padmasambhava
(Brahma)

Analagama to Vyoma and Hutasana (Agni)
Viragama to Teja and Prajapati

Rauraviagama to Brahmanesa and Nandikesvara
Mukutagama to Siva and Mahadeva
Vimaldagama to Sarvdatman,and Virabhadra
Chandra-jiidnagama to Ananta and Brhaspati
Mukha-bimbagama to Prasanta and Dadhichi

Prodgitagama to Silin and Kavacha
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22. Lalitagama to Alaya and Rudra-bhairava

23. Siddhagama to Bindu and Chandesvara

24. Santanagama to Siva-nishtha and Sari$apayana
25. Sarvoktigama to Soma-deva and Nrsimha

26. Paramesvaragama to Sridevi and USanas

27. Kirandgama to Deva-tarkshya and Sarhvarta
28. Vatulagama to Siva and Mahékéla.

While the number of Agamas is fixed as twenty-eight and even the
total extent of this corpus is fixed at 20, 10, 00, 10, 19, 39, 44000, verses
(according to Nijaguna’s Viveka-chintamani), each of these Agamas has
varying numbers of secondary agamas (upagamas), so that the total number
of source-texts of Saiva-siddhanta is counted as 207. The names of the
subsidiary or affiliated texts are known as Upagamas. Not many of these
Upagamas (even those which are quoted by commentators like Narayana-
kantha and Aghora-§iva) are available at present. It is hard to ascertain the
nature, extent, content or value of these texts. A few of them have been
known independently, Siva-dharmottra-purdna, (given as an upagama of
Sarvoktagama, 25th), for instance, or Vindsikhottatra (upagama of
Yogajagama, 2nd). Among these Upagamas the well-known and widely
studied are Matanga-paramesvara (upagama of Paramesvaragama, 26th),
Narasimham (or Mrgendragama, Upagama of Kamikagama, Ist) Kasyapam
(upagama of Amsumadbheda, 9th), Paushkaram (upagama of Pdrames-
varagama, 26th).

The general structure of the Agama as a text is distinguished by its
division into four books (pada, quarter) and each book into a number of
sections (patala). The four books are uniformly named Jiana or Vidya,
wisdom), Kriya (ritual action), Charya (sectarian conduct) and Yoga
(spiritual communion). While the contents of the four books approximate
to the philosophical foundations of the sect (Jiidna); the specific worship
rituals (including fire-sacrifices, image-worship at home and in the temple,
meditation, recital of hymns, and so on) (Kriya); daily conduct and
religiously proper behaviour (Charya); and higher aspects of ethical and
spiritual approach to the Godhead (Yoga), the division of Agama into four
quarters follows another ideology, based on different forms and levels of
initiation (diksha) and progress on the path in stages (marga).
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For a Saiva-siddhantin, initiation is both indispensable and important.
The practitioner and priest are alike always properly initiated, and hence
they are known as dikshitas. Initiation in this sect is unique in many
respects. Vedic rituals are combined here with symbolic rites, and the
interaction between the initiator (preceptor, guru, desika, acharya) and the
initiated (aspirant, Sishya, dikshya assumes numerous dimensions, calcula-
ted to confer on the latter necessary benefits such as the instantancous
purification of body and mind, complete or gradual elimination of all
fetters and obstacles, equipment with fresh and occult energy, assumption
of a specific style of life conducive to the spiritual goal, unfailing and
practical guidance on the path chosen, and expert acquaintance with the
details of the intellectual and esoteric aspects of the Siddhanta.

Mrgendragama (kriya, 8, 1 and 86 ff) defines diksha as that by
means of which one obtains what he wants (ishta-sadhana-diksha), ordained
by Siva himself (paramesa-mukhodgata); the impure person is thereby
purified (diksha suddhir-asuddhasya). And the commentator Bhatt
a-Narayana-kantha explains that during the initiatory rites, the self which
is burdened and hindered by stains such as ‘mala’ will get rid of the
burdens and hindrances by the power of the mantras; and that thereby the
real nature of the self will manifest itself, by overcommg the factors
which serve to hide it :

The belief is that during initiation, Siva presents himself in the person
of the preceptor (desika, acharya) and bestows on the aspirant the necessary
energy to go through the path of spiritual unfoldment. (Matanga-
paranesvara, charya, 1, 13). '

The phenomenon of the divine energy making itself available to the
aspirant through the preceptor is technically known as Sakti-pata (descent
of the spiritual power).

There are three kinds (or rather stages) of diksha; and they are given
thus in the ascending order : samaya, visesha, and nirvana, and last one
has two varieties, bhautika (sadhakabhisheka) and naishthika (acharya-
bhhisheka). Those who receive initiation in these dikshids are known as
samayl, putraka, mantra-vrtti and desika, respectively. The paths they
follow are Dasamarga for the samayi (where the aspirant will look upon
himself as a servant of the Godhead), Putramarga for the putraka (where
the aspirant will regard himself as the son of the Godhead), Saha-marga
for the mantra-vrtti (where the aspirant regards himself as the friend of the
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Godhead), and san-marga for the desika (where the aspirant regards himself
as one with Godhead).

In accordance with this scheme, the first book of the Agama known
as Kriya-pada is especially relevant to the Samayi, the second book known
as charya-pada is meant particularly for the putraka, while the third,
Yoga-pada is useful for the mantra-vrtti, and the final Jiiana-pada for the
desika. Some texts, however, prescribe Charya-pada for the samayi and
Kriya-pada for the putraka.

(Siva-jiiana-bodha-sangraha and Kamikagama, quoted in Saivagama-
paribhdsha-mafijari, 4 123-128).

The texts speak of all Saivas as belonging to one or the other of these
four kinds : of samayi who has newly entered the path, and has taken the
preliminafy pledges (samayastha), is expected to observe all the rules of
conduct prescribed in the charya-pada and some of the rituals prescribed
in the kriya-pada of the Agama. After death, he will attain the Rudra-status.
He belongs to the lowest class of spiritual aspirants, because the spiritual
power will descend into him in very slow measures. However, some texts
(like Matanga-paramesvara, charya, 1, 17) do not regard him as initiated
(dikshita) (Matariga-paramesvara, charya, 1, 17)

But the same text prescribes that he must undergo initiation (charya,
4, 3).

The putraka, that will better benefit from the initiation; the descent
of power will be faster in his case. He is described as one who is really
initiated into the path (iva tatve tu niyuktah paramarthatah) and intent on
emancipation (moksharthi) and who regards emancipation as delayed from
him only until death (deha-pata-vyavahitam praticchhan padam adbhutam).
He engages himself in general Samayachara to the best of his ability,
cither residing with the preceptor or living in his own home (putrakah
guaravam dhama bhajet, tishthet sva-dhymni va). He must tend the
sacrificial fires and serve the preceptor and remain tranquil.

Those who have received the third kind of initiation (nirvana-diksha)
are more advanced, and fall into two categories. The descent of power in
their case is very rapid or even instantaneous; they would get rid of the
fetters and obstacles even when they are alive. The details of Yoga-pada
part of the Agama is meant for them.
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The first group of aspirants consists of practitioners who have by the
power of the mantra got rid of the evil elements in their constitution, and
have stabilized the meritorious aspects (dushkarmarhse hate sati, explained
by the commentator “mantra-samarrthyat vyahate, Subha-karmarnse
chavasthapite”, Mrgendra, kriya, 8, 7). They follow the normal worldly
interests (and hence called “lokadharmi”), and are engaged in the gross
world (hence also known as “bhautiki”), while attending to their daily
rituals, worship, meditation and fire-oblations (sadhakas). They expect to
obtain the eight supernormal accomphshments (anima, mahima, garima,
laghima, prapti, prakamya, iSitva and vasitva) after they die (dehottarani-
madyartham Sisheteshta loka dharmini). They are described in some texts
as hermits, engaged all the time in the mantra that is given to them by
their preceptors (sidhya-mantrika-chittitma) and absorbed in their own
ritual observances (svanuththanodyatas sada) Matanga- paramesvara,
charya, 4, 15).

The second group of aspirants consists of those who have given up
all worldly interests and pursuits completely (tyakta-laukikacharah) and
have devoted themselves entirely (hence known as “naishthika”) to the
spiritual path that leads to the highest goal (Sivadharmanushthanatat-para
eva). The initiation in their case confers on them the spiritual power
1nstantaneously, and they assume the qualltles like omniscience etc. of
Siva even when they are alive in the present body (vindbhangam tanoh).
They are eligible to become preceptors (desika, acharya), and are competent
to bestow initiaion on others, to consecrate temples and instal icons, and
to officiate as chief priests. They are most honoured only with working
out the welfare of mankind (lokanugraha-karanat).

The distinction between these two categories is mainly in their
motivations : the bhautiki is intent on powers (bhiiti-kama; bhautikam
kamya ity uktah), while the naishthki is keen on emancipation (nirvana)
(¢f Mrgendra, kriya, 8, 1, and 2) (Mrgendragama, charya, 1, 2) also
(Tantraloka, 15th ahnika, 21-22).

The former, in order to obtain supernormal power is devoted to the -
perfection of specific mantras, and is hence known as mantra-vrtti. He
undertakes to perform spiritual retreats known as vratas for specific periods
only (bhautika-vratinas te syur yesham saradhikam vratam, comm. “iyata
kalena yavad vratam samnyastavyam iti”), and follow only for that period
certain disciplinary regimen like wearing matted hair (jatd), daubing the
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body with ash (bhasma), carrying the mendicant’s staff (danda), wearing
only a strip of cloth to cover his private parts (kaupina) and so on. The
latter, however, follows the vrata all through his life (purna-vratavadhih)
until they die (dehapatavadhi).
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Although the former category of those who receive the nirvana-diksha,
do take recourse to vratas, they are included in the group of avrtins (along
with the samayis and putrakas); only the desikas are described as vratins
for the spiritual retreat in their case is complete, exclusive and life-long
(cf Mrgendra, charya, 1, 11 and 12). They are expected to devote them-
selves to discussions pertaining to the scriptures (dgama-charcha), their
routine religious observance (anushthanabhyasa), helping their devotees
(bhakteshvanurgrahah) and installations of Siva-lingas and consecrations
(Sivadi pratishtha).

Thus, the Agama speaks of Siddhanta-$aiva as falling into two broad
divisions (cf. Achintya, 40, 20-2, siddhantam dvividham bhavet) : that
which leads to ritualistic perfection (karmanta), and that which ends with
the liberating wisdom (jiiananta). For accomplishing ritualistic perfection,
the details prescribed in charya, kriya and yoga books of the Agama
become instrumental (karmanam sadhanam bhavet). The book dealing with
Jiiana is beyond them and is supreme (jfianam Grdhavam param smrtam).

The texts also suggest that the four paths followed by the Saivas,
corresponding to the four books of the Agama, have four stages of
emancipation as their goals or benefits. The samayi obtains salokya (the
benefit of residing, by the power of his meditation, in the same plane of
existence Godhead is, dhyanat lokam tu samprapya salokyam); the mantra-
vrtti obtains simipya (gets close to Godhead in terms of spatial existence,
tad desasya samipa-stham); the mantra-vrtti obtains sarlipya (assumes the
same from as Godhead, tat tad riipasya sampraptih); and the desika obtains
the highest reward, or more properly §iva-sdyujya which is really
emancipation (moksha) (he becomes united with Godhead, Siva samyojitam
ripam) (Suprabheda, 3, 98 {f.)

As regards initiations, four grades are recognized in accordance with
the speed with which the descent of divine power (Sakti-pata) occurs :
very slow (manda-tara), slow (manda), rapid (tivra) and more rapid
(tivra-tara or instantaneous). The four initiations described above are to be
viewed from this standpoint.

Initiation is said to be of two kinds : dependent (sddhara or sapeksha)
and independent (niradhara or nirapeksha). The former which is dependent
upon a preceptor is meant for the lower grades of devotees (sakala), and
Siva provides the initiation only through a human preceptor : in this
initiation the descent of divine power can be very slow, slow or rapid.
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When the occasion necessitates very rapid descent of divine power, the
initiation is directly bestowed by Siva (viz., without the mediation of a
human preceptor). This is known as independent and is bestowed on
superior grades of devotees (vijiianakala and pralaya-kala) (Achintya-visva-
sadakhya, 8, 20-22). :

The initiation that is bestowed on the higher grades of devotees, viz.,
sadhaka and desika (nirvana-diksha), is described as with seed (sa-bija) in
contradistinction to the initiation proper for the lower grades, viz., samayi
and putraka, which is without seed (nirbija or niradhara). This distinction
emphasizes the need on the part of the former to practice completely and
with concentration the samayacharas prescribed in the Agamas, after
initiation. This is the significance of the expression ‘with seed’ (sabija).
And this initiation is given only to those who are competent to devote
themselves completely to the conduct and rituals prescribed in the Agamas,
and who are intellectually alert and capable of thoroughly understanding
the Agama.

For others, who are incompetent in body and mind to go through the
rigorous regimen of the Agama (like the youngsters, the diseased people,
women and the weak-folk), the initiation without seed (nirbija, viz., without
the necessity of devoting themselves completely to samayachara) is
suggested. The expression niradhara signifies that the devotee is too weak
to take to the practice and its support (adhara-duarbalyat, Mattarga-para-
mesvara, charya, 23).

The initiation of the ‘without seed’ variety is again of two types : one
that assures emancipation immediately (sadyo-nirvana), and the other that
secures emancipation after death (dehapatottara). And the initiation of the
“with-seed” variety is also of two types : one where only the evil
dispositions are got rid of (loka-dharmini) and the other all dispositions
(good and evil) are cleansed at once and completely (Siva-dharmini).

There is a class of individuals who are initiated by their very birth,
and hence do not need any of the formal initiations mentioned above.
These are the lineal descendents of the five sages who are reputed to have
been initiated by the five faces of Siva directly : Kausika, Kasyapa,
Bharadvaja, Gautama (or Nandi) and Agastya (or Atri). These sages are
called Pure Saivas ($uddha-saivas, and their descendents are known as
original Saivas (adisaivas) or twice-born Saivas (Siva-dvija). A text explains
that the expression Siva means purity (Suddhavat §ivam), and $ivaj jatam).
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When purity combines with the fact of having come out of Siva himself,
we have Sudhassaiva (¢f. Rauravagama, Vol. IlI, Pondichery, 1988,
p. 186 fn.). -
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The adi-Saivas are distinguished from other classes of Saivas like
anadi-$aiva, maha-Saiva, anu-§aiva, antara-Saiva and avantara-saiva. The
expression anadi-Saiva (Saivas without a known beginning is applied to
Siva himself and to his attendant-divinities (ganas); “The Sakti (feminine
counterpart of Siva) is also included in this category. In contradiction to
this category, the Rudras who obtained initiation from Siva, and their
disciples are classed under the Adi-saiva category, explained earlier. And
in the same class are included the gods Brahma, Vishnu and others, and
the demi-gods (like kirhpurushas, siddhas, gandharvas, yakshas, rakshas
and uragas) and the sages.

As said earlier, the descendents of the five Sages who obtained
initiation directly from Siva are the adi-saivas on earth. They are the
twice-born among the Saivas, and are expected to be proficient not only
in the Agama corpus but also in the Vedas and the affiliated branches of
learning. They are the only Saivas who are authorized to officiate as
masters in all ceremonies connected with the temple (such as consecration,
installation, daily and occasional worship, festivals and purification). And
only they are qualified to worship for théir own sake (svartha, viz. in their
own private shrines at home) as well as for other (parartha, viz., conduct
of public worship in temples and monasteries). Other Saivas are allowed
only private worship (svartha), and cannot officiate in public worship.

The adi-Saivas are regarded by devotees as representing Siva himself
in human from (hence called $iva). The four books of the Agama dealing
with matters pertaining to worship in temple (in the charya-pada), ritualistic
worship of linga, recitation of mantras, performance of japa etc. (in the
kriya-pada), contemplation on Siva who is in ones own interior (in the
yoga-pada) and the experience of unison with Siva with intense devotion
(in the jhidna-pada) are really relevant to this class of Saivas.

The other classes of Saivas, viz., maha-§aivas, anusaivas and antara-
$aiva and avantara-$aivas appear to be distinguished only by their castes :
brahmanas, kshatriyas, vaisyas, and sudras respectively. They are assigned
different functions in the temple and they assist the adi-Saivas in the
discharge of their routine and special duties in various ways. They are
allowed to worship for their own sake, but they cannot conduct public
worship independently.

According to Suprabheda (charya, 1), all Saivas irrespectively of the
divisions, must wear five emblems (paficha-mudra), once they receive
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initiation into Siddhanta : rudraksha-berries, sacred cord (upavita), upper
cloth (uttarlya), sacred ash (bhasma) and strip of loin-cloth signifying
celibary (kaupina). In some texts, tuft of hair (§ikha) is mentioned instead
of the strip of loin cloth. Of these, ash and rudraksha-berries are considered
as most important, for one who wears them, irrespective of his caste or
character, is said to be Siva himself. And the adi-aivas have the privilege
of donning a ceremonial headgear (ushni§ha) in addition to the above : (cf.
Saiva-siddhanta-paribhdsha).

The unique ideology of Saiva-siddhanta is that final release from
mundane condition is secured not by knowledge (Jiidna) but by the grace
of the Godhead through the initiatory rite (diksha). Initiation therefore
becomes all important in the scheme of things for a Saiva. The immediate
purpose of initiation is described as the purification of the paths (adhva-
sarhsuddhi), which will eventually lead to the complete elimination of the
mundane condition. (Rauravagama, kriya, 47, 30f.)

The concept of six paths (shadadhva), each of which involves the
others and all of which present a map of reality, both phenomenological
and ontological, is common to the form of Saivism that prevailed in
Kashmira and to the form that prevails in the South and goes by the name
of siddhanta. This is not so much a philosophical doctrine as a religious
method; its theoretical aspects are actually worked out on the basis of
practical considerations by the saints who had realized the validity of this
concept in their own lives.

And the issue is not so much for intellectual edification as for an
actual experiment with it. That is why the six paths are explained in terms
of human constitution and experience. The truth of the paths has to be
contemplated and deliberated upon by the practitioner under the guidance
of the preceptor, because it has relevance for his spiritual practice. The
paths are actually within himself, in his own physical, mental and spiritual
constitution (pindanda).

The expression ‘adhva’ means both a path and a journey; it means a
road as well as walking along that road. It suggests an intimate interaction
between the practitioner and the planes in which his practice proceeds.
Six of these journey-paths are recognized, the former three of which are
expressive (vachaka) of the latter three (vachya).

I. (1) mantradhva, the path constituted by the principal mantras which
are five in number, corresponding to the five aspects of Siva :
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Sadyojata, Vamdeva, Aghora, Tatpurusha and I§ana, and also by
the subsidiary anga-mantras, also five in number, related to the
heart (hrt), the head (§iras), the tuft of hair on top of the head
(§ikha), armour (kavacha) and defence-weapon (astra); adding
the general Brahma-mantra, the number is said to be eleven.

(2) Padadhva, the path constituted by the complex of eighty-one-
worded mantra known as vyoma-vyapi-padd-mantra :

(3) Varnadhva, the path constituted by the letters of the alphabet,
(fifty or fifty-one in number), from ‘a’ to ‘ksha’.

IL. (4) bhuvanadhva, the path constituted by worlds or planes of experien-
ce mentioned in the Agama texts, beginning with the earth and
moving upwards, altogether 224 in number.-

(5) Tattvadhva, the path composed of the fundamental categories of
existence, thirty-six in number; and

(6) Kaladhva, the path constituted by the five aspects of existence
which pervade the other five paths.

Of the six paths enumerated above, the path that relates to the tattvas
is very important in $aiva-siddhanta. The thirty-six categories constituting
this path include the twenty-five categories recognized in classical
Sarnkhya: the five gross elements (tanmatra), the five faculties of cognition
(jianendriya), the five faculties of action (karmendriya), mind (manas),
ego (aharhkara), awaremness (buddhi), primordial nature (prakrti) and the
individual soul or person (purusha). These are comprehended under the
categories which are impure (asuddha).

In addition, Saiva-siddhanta recognizes the following eleven details:
the divine principle as fundamental and supreme reality (Siva) and its
inseparable energy (Sakti), the divine principle as everbeneficient (sada-
§iva), the divine principle as possessed of sovereignty (I§vara), pure know-
ledge (§uddha-vidya), the productive power of illusion (maya), the pheno-
menal aspects of existence and experience (kéla), ordinary or mundane
knowledge (vidya), intense interest in worldly objects and their experience
(raga), time (kala), and the principle of necessity or destiny (niyati).

The twenty-four categories in common with classical Sarhkhya
(excluding the individual soul or person) belong to the group known as
objective (bhogya-kanda). The first five among the eleven added by Saiva-
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siddhanta are together known as the impelling group (preraka-kanda). The
other seven, viz., the individual soul as enveloped by kala, kala, niyati,
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vidya and raga (known as paficha-kafichuka) is styled as subjective
(bhojayitr-kanda). In fact, the expression individual soul or person (purusha)
is so called because, equipped by these five coverings and overcome by
ignorance, the individual proceeds to experience the objective world
(prakrti) (Paushkara, quoted in S"aivdgama—paribhdshd-maﬁjari 5, 89).

The paths have also been classified into two major divisions : (1) the
paths (processes Or emanations) which are pure ($uddha), in the sense that
$iva is directly responsible for them (comprehending five categories); and
(2) the paths which are impure (asuddha), so called because the category
known as maya (which is the power of illusion) brings into being the
remaining categories (thirty in number) which constitute these paths, and
Siva is only indirectly responsible for them, the actual responsibility
devolving on the vidyesvaras headed by Ananta (to be explained shortly).
In the former division, Siva in his role as the first category (§iva-tattva)
is said to be the material cause (upadana-karana).

It is important to recognize the distinction between the two aspects
of Siva. The word §iva is derived from the root ‘$ing’ which suggests that
in Siva rests everything, and that nothing is outside $iva, or independent
of him. The word also means auspicious, benign in the sense of being the
beginning of everything that makes for enjoyment (bhoga) and emancipation
(Siva-sayjjya). The former is the aspect which is supreme and transcendental
(hence called Parama-§iva), while the latter is a category (hence called
Siva-tattva). In the second division (impure paths), §iva-tattva is the efficient
cause and maya is the material cause.

Sometimes, the second division is further divided into pure-and-impure
($uddhasuddha), beginning with the category of maya and ending with the
subject or individual soul (or person, purusha), (comprehending seven
categories), and impure (asuddha), beginning with the category of object
(or nature, praktri) and ending with the earth element (comprehending
twenty-four categories, corresponding to the Sarnkhyan categories). This
account gives a total of thirty-one categories in the second major division.
Maya as the category that is responsible for the other thirty categories
marks off this division.

From the view-point of the path copstituted by the five kalas, which
are spread over the entire set of thirty-six categories (from Siva to the
carth-element), the first two categories (Siva and Sakti) belong to the path
of the kala known as Santyatita, and the next three categories (Sadasiva,
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Isvara and Suddha-vidyé) to the path of the kala known as Santa. This
accounts for the pure division of the paths. The entire sub-division is
described as pure-and-impure, all the categories excluding the earth-element
answer to the path of the kala known as pratishtha, while the category of
the earth-element is the path of the kala known as nivrtti.

In the pure as well as the impure divisions of the paths, Siva discharges
five functions (krtya-pafichaka) : creation (srshti), preservation (sthiti),
dissolution (samhara), veiling of the natural cognitive and other abilitics
on the part of the soul (tirobhava), and grace (anugraha) in enabling the
soul to enjoy the world and to obtain emancipation (bhoga-moksha). Tattva-
prakasa, 2, 7).

It is one of the doctrines of Saiva-siddhanta that worldly bondage is
as much the result of Siva’s will (Slvecchha) as liberation from it. Hence
Siva is called pasayitd, one who binds. The commentator Aghora-$iva
explains that tirodhana is pasanugraha, and anugraha is pasa-tirodhana.
The purpose of the six-fold evolutionary process (both in the pure and
impure divisions) is the institution of bondage after carving out an individual
framework for the soul; and contemplation on the same phenomenological
issue under the guidance of a preceptor is calculated to facilitate emancipa-
tion by purifying the evolutionary process itself (Matangapdaramesvara,

vidya, 6).

In the pure division of emanation, five categories manifest themselves
successively. The very first is the Siva-tattva, which is eternal, unitary and
undifferentiated in character, pervasive in nature (pervading all the other
thirty-five categories) and possessed of the power of will (icchha),
knowledge (jiiana) and action (kriya). It is described as a mass of sentience
(chid-ghana) and all bliss (ananda), which means really independence
(svatantra) (Janma-marana-vichara by Bhatta-Vamadeva).

From it proceeds power of energy (Saktl), even as moonlight comes
out of the moon, or as light comes out of the lamp (dipa-prabha-nyaya).

Siva and Sakti as categories are 1nseparable and if Siva represents
consciousness, Sakti represents bliss. Sakti is otherwise known as nada. In
the Siva category there are ten planes of experience, anasrita (undepen-
dent), anatha (lord-less), ananta (endless), vyoma-riipini (sky-form), vyapini
(pervasive), irdhva-gamana (upward-moving), mochika (releaser), and so
on. And in the Sakti categories, the planes are Santyatlta (transcending
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transquility), Santa (tranquil), vidya (knowing), pratishtha (establishing)
and nivrtti (disorienting). These are here called bhuvanas, but they are
. kalas or aspects of existence.

The third category that differentiates itself from Siva-$akti (which
together is regarded as the transcendental and tranquil aspect of existence,
(Santyatita-kala) is called Sadasiva (meaning everbeing), where for the
first time a cleavage occurs between the subjective (aham-ta) and objective
(idah-ta) polarities, and the subject as knower (pramaty, perceiver or
grasper, grahaka) dominates over the object as known (grahya). This stage
is distinguished by the power of knowledge (jfiana-sakti). The knowers on
this path are styled as mantra-mahesvaras.

The next category is I$vara (possessed of sovereignty), where the
knower (grihaka) and the known (grahya) are equally important. The
power of action (kriya-akti) is stimulated at this level and becomes
dominant; and knowledge (jfiana) action (kriy3) and will (icchhd) are
clearly distinguished here. The knowers on this path are called mantresvaras,
and they know directly all the thirty-two categories which follow.

If there is only one plane of experience in the Sadasiva category.
There are eight planes here, and they are named after the emanatory and
subordinate forms of Siva to whom is entrusted the task of further
unfoldment : Ananta, Sukshma, Sivottama, Eka-netra, Eka-rudra, Trimarti,
Srikantha and Sikhandi. $iva functions only as the efficient cause for
further evolution, and he works through these eight forms. (Rauravagama,
vidya, 2, 9-12).

After this level of manifestation comes knowledge (vidya), or more
properly knowledge in the pure division (Suddha-vidya), as distinguished
from knowledge in the other division which is called vidya. Although
technically this category of knowledge is regarded as the cause of both the
Sadagiva and Iévara categories, it shows'up only after the I$vara category
has been crystallized. (Kshemaraja’s gloss on Stava-chintamani by Bhat
ta-narayana, Srinagar, M18, p. 18).

The world assumes objectivity here (prameya), and becomes capable
of being apprehended (grahya). Siva’s power of knowledge gains expression
here in the form of seven crores of great mantras, and specific spiritual
wisdom such as vyoma-vyapti. The twenty-eight Agamas of Saiva-
siddhanta are included in this category. The one and unitary Siva-jfidna
differentiates itself first ten-fold, and then further into eighteen kinds. And
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with the association of subsidiary texts, the extent of Agama gets beyond
reckoning (Svayambhuva-siatra p. 16).

The power of this pure knowledge (enshrined in the Agama) will
uproot the basic ignorance of the soul and enable the soul to regain its
. . . . b &
original and natural omniscience, when Siva’s energy descends on the
devotee. '

(Rama-kantha) on Matang-paramesvara, Vidya, 10p. 589)



Chapter 3
RUDRA

The expression Rudra involves the idea of crying and making others
cry. The legends relate that at the beginning of creation (kalpadau), the
creator willed to bring forth the powerful force necessary for creation; and
the will manifested itself as a little baby, who started crying (rudan). The
creator inquired and found that the cause of crying was the absence of a
name (‘ndma dehi’). The creator thereupon called him Rudra because he
cried (‘rudras tvam, ma rodih dhairyam apnuhi’) (¢f. Vishnu-purana, 1, 8).

SIVA -
(from a sculpture in Egmore Museum, Madras)
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Bhagavata, on the other hand, relates that Rudra was born from the
eye-brows of an angry creator, and was the embodiment of anger (krodha-
répah bhrii-madhyat jatah); and that from Rudra were born all the bhiitas,
pretas and pisachas which made all people cry (rodayati rudrah). Rudra is
here viewed as the destroyer (sarmhara-karta).

Rudra is also regarded as responsible for a creative process known
as ‘rudra-sarga’. Having created the worlds, the creator or Brahma requested
Rudra to fill the worlds with creatures (‘jagad etad pra-piraya’). Rudra
thereupon created numerous beings like demons (bhiita), departed spirits
(preta), goblins (pisachakas), malignant imps known as kiishmandas,
deformed fiends who roared frighteningly (‘vikrtakaran bhairavan bhima-
nadinah’) and numerous other trouble-makers of the world (Jagad-
vidravakan bahtin). (Pddma-purdana, svarga-khanda, chap. 8).

Matsya-purana (chap. 5) enumerates eleven Rudras, who are in the
text called ‘ganesvaras’ (‘leaders of hosts’), and relates that 84 crores of
guardian-spirits sprang forth from them (‘dikshu sarvisu raksham kurvnti®).

According to another account in Padma-purana (op.cit.) Rudra cried
as soon as he was born, and to pacify him Brahma the creator gave him
eight names, which became the eight aspects of Rudra, presiding over the
eight details of creation : Bhava (sun), Sarva (water), Isana (fire), Siva
(earth), Pasupati (air), Bhima (akasa), Ugra (sacrificer or yajmana) and
Mahadeva (moon). The eight deities were associated with their feminine
counterparts : Suvarchala, Usha, Vikesi, §iva‘1, Svaha, Disa, Diksha and
Rohini respectively. The children born out of them are : Sanai$chara
(Saturn), Sukra (Venus), Lohitanga (Mars), Manojava, Sarga, Sunda,
Sanatana and Buddha respectively.

The same purdna enumerates eleven Rudras, providing information
about their locations (sthana) and consorts (patni).

Rta-dhvaja — sense-organs-Dhrti
Manu - Life-dhih

Manyu — heart-Asi

Ugra-retas — void of sky-Lobha
Mahéan — air-Niyut

Siva — fire-Sarpi

e A

Bhava — water—Vilambika
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8. Kila — earth-Iravali

9. Mahinasa — austerity (tapas)-Svadha
10. Vamadeva — moon-Diksha
11. Dhrta—vrata — sun-Sundar.

The notion that the Rudras are eleven in number is a familiar one, so
well-known indeed that the expression ‘rudra’ is taken to represent the
number eleven. But their names are given differently in texts.

Vishnu-purdana (1, 15, 122), however mentions only four offsprings
(putras chatvarah) of Vi§va-karma, the creator, and Rudra is one of them,
the other three being Ajaikapat, Ahirabdhnya and Tvashtr. The usual
number of Rudras is eleven, and given below are their names according
to different authorities. It may be noted that Ajaikapat is usually regarded
as two distinct forms, Aja and Ekapat although early references refer to
a single form (ajaikapada). This is of Vedic origin, even as Ahirbudhnya
(spelt differently as Ahi-budhna, Ahir-bradhna, Ahir-budhna etc.) is.

Matsya-purana (Chap. 5) which enumerates eleven ganesvaras’ who
are Rudras, describes all of them as ‘trident-bearers’ (tri-Suladharinah). It
is only in later works like Ripa-mandana and Visva- karma—szlpa that we
find iconographical details of the eleven Rudras. Ripa-mandana incorpo-
rates the five forms of Siva (paficha-brahma) in the ekadasa-rudra group
and provides some details of these five forms together with three others
(Mrtyuiijaya, Kiranaksha and Sri-kantha); nothing is known about the
remaining three Rudras (Ahirbudhnya, Bahurupa and Tryambaka) who
complete the list of eleven.

1. I$ana : crystal white in complexion; matted hair done as a crown
with crescent moon stuck on it; four arms carrying rosary, trident,
skull-cup and gesture of protection in the hands.

2. Tatpurusha : yellow garments; two arms, the right holding rosary
and the left hand carrying matulufiga fruit.

3. Aghora : complexion resembling blue lotus : three eyes of yellow
hue; fierce face with sharp tugks; all the ornaments made of
serpents (ear-rings, arm-bands, necklace, sacrificial chord, loin-belt
etc.); garland of scorpions round the neck; band of skulls
(kapala-mala) round the matted hair, yellow in colour, done up as
a crown; eight arms, the hands on the right side holding trident,
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battle-axe, sword and cudgel, while those on the left khatvanga,
skull-cup, shield and noose.

Vamadeva : the body, eyes, garments, ornaments and sacred
chord all red in colour; three eyes; long nose; two arms, carrying
in the hands sword and shield.

A Sadyojiﬁta : the body, garments, garlands etc. all white in colour;

joyous handsome appearance; three eyes; two arm, hands assuming
the postures of protection and boon-bestowal

. Mrtyuiijaya : fair - complexion; garments of tiger-skin, garland

of skulls; six arms, two hands being laid on the laps in front in
the yoga-posture and the other hands carrying trident and rosary
(right) and skull-cup and sacred water-pot (kamandalu) (left).

Kiranaksha : four arms, carrying in the hands the gesture of
protection, rosary, sacred book and Sukla-pada (?)

Srikantha : garments of variegated colour; decorated with all
ornaments; handsome face; four arms, carrying bow, arrow, sword
and shield in the hands.

Visvakarma-silpa provides information only about the weapons carried
in the sixteen hands of each of the Rudras. They are in clockwise order
beginning with the topmost hand :

1.

Aja : (right) spear, goad, skull-cup hand-drum, serpent, club
(mudgara), rosary, discus (left) gesture of warning, mace,
Khatvanga, iron mallet, bell, sakti, axe, sacred water-pot.

Ekapat : (right) bow, bell, skull-cup, crescent moon, gesture of
warning, bell, axe, Sakti; (left) Khatvanga, dart, discus, hand-drum,
club, gesture of boon-bestowal, rosary, spear.

Ahirbudhnya : (right) mace, discus, sword, hand-drum, club,
spear, goad, rosary; (left) weapons tomara and pattisa, shield,
skull-cup, gesture of warning; pot, Sakti and axe.

Viriipaksha : (right) sword, spear, hand-drum, goad, serpent,
discus, mace : rosary; (left) shield, Khatvanga, sakti, axe, gesture
of threat, pot, bell and skull-cup.

Revata : (right) bow, sword, spear, mace, serpent, discus, goad,
rosary; (left bow, shield, khatvanga, bell, gesture of threat, axe,
pattiSa and bowl.
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6. Hara : (right) club, hand-drum, spear, goad, mace, serpent, rosary;
(left) pattisa, tomara, Sakti, axe, gesture of warning; pot, khat
vanga and broad shield (pattika).

7. Bahu-riipa : (right) hand-drum, discus, serpent, spear, goad,
crescent moon, rosary; (left) bell, skull-cup, khatvanga, threat-
gesture, sacred water-pot, bow, axe and pattisa.

8. Tryarhbaka : (right) discus, hand-drum, club, arrow, spear, goad,
serpent, rosary; (left) mace, khatvanga, bowl, bow, threat-gesture,
pot, axe and pattisa.

9. Suresvara : (right) hand-drum, discus, spear, goad, dart, club
bow; (left) lotus, axe, bell, pattisa, gesture of warning, bow, khat
vanga and bowl.

10. Jayanta : (right) goad, discus, club, spear, serpent, hand-drum,
arrow, rosary; (left) mace, khatvanga, axe, skull-cup, Sakti, gesture
of warning, bow and sacred water-pot.

11. Aparajita : (right) tomara, sword, goad, spear, serpent, discus,
hand-drum, rosary; (left) sakti, shield, mace, bowl, gesture of
threat, pattisa, lotus and bell. '

In Saiva-siddhanta, from the Mahesa-miirti the three celebrated gods
of creation (Brahma), preservation (Vishnu) and destruction (Rudra)
emerge. The order of emergence is as follows. From one-thousandth part
of Mahesa-miurti, Rudra takes shape; from one out of a crore part of
Rudra, Vishnu is formed, and from one out of a crore parts of Vishnu,
Brahma appears.

Rudra is also associated with Aditya (sun) and Agni. Sri-kantha-
§ivacharya’s commentary on Brahma-mimamsd mentions that Rudra is
the presiding deity of form (riipa, which is associated with Agni), even as
Sadasiva of sound (akasa), I§vara of touch (vayu), Vishnu of taste (apa),
and Brahma of smell (prthvi). Texts like Karanagama prescribe that Rudra
is to be represented as white complexioned (kailasabha), five-faced
(paficha-vaktra), three-eyed and four armed, carrying in his hands the
gestures of boon-bestowal and protection, rosary and sacred water-pot. He
is clad in tiger-skin garments, and is decorated with serpent-ornaments.
He wears matted hair on which Ganga and crescent moon are represented.
He is shown in the company of Gauri (‘devya yukta’).



66 Siva Kosha

In the sacred site of Kedara in Uttara-khanda, Siva is said to have
assumed the form of a gigantic buffalo, and the spot where the parts of
its body rested became celebrated as ‘paficha-kedara’ : Kedar-natha (hind-
parts), Madhyamesvara (the middle part around the navel), Tunga-nitha
(the legs), Rudra-natha (the face) and Kalle§vara (the top of the head).

The host of Siva’s attendants (Siva-parshadagana), number thirty-six
crores. They are all called Rudras, and were born, according to Kalikd-
purana (chap. 29) for destroying the army of wild boars that plagued the

earth (‘varahagana-nasartham’), for bestowing benefits on the world (‘hitaya
jagatam’) and for serving Siva (‘Sankarasya sevayai samutpannah).

They are all possessed of a form very similar to Siva. They have their
matted hair in the form of a crown, to which crescent moon is tucked.
They abide in the heavenly regions (‘tri-dive’), and are very powerful
(‘sarve balavattarah’). They not only attend upon Siva (‘harasya sevam
kurvanti’) but protect the good folk, and scare away the wicked. They
especially confer boons on the devotees who engage themselves in the
pasupata-vrata; they also remove the obstacles in the path of the yogins.

The origin of Rudra as the fierce god is ascribed in legend to the
anger of Brahma, the creator, when the four sages (Sanaka, Sanatana,
Sanandana and Sanatkumara) whom he had initially brought into being
for furthering the human species, were disinclined to do so. Brahma’s fury
took shape as Rudra (the howler), half of whose body was masculine and
half feminine. At Brahma’s behest, the masculine half of the body was
divided into eleven parts, each of which became a Rudra. Thus there were
eleven (ekadasa) Rudras.

The names of these Rudras are differently given. According to
Vishnu-purana, they are Aja-ekapat, Ahirbudhnya, Viripaksha, Suresvara,
Jayanta, Bahurtipa, Tryambaka, Apardjita, Vaivasvata, Savitra and Hara.
An alternate list of names has : Manyu, Manu, Mahinisa, Mahan, Siva,
Rtu-dhvaja, Ugraretas, Bhava, Kama, Vamadeva and Dhrta-vrata. The
eleven Rudras symbolize the ten organs (indriyas) (five of cognition and
five of action) and the mind (manas) as the organ common to all of them.

Corresponding to the eleven Rudras (masculine emanations) there
were eleven consorts for them (Rudranis, emanations from the feminine
half of Rudra’s body) : Dhi, Vrtti, Usana, Uma, Niyuta, Sarpi, 113, Armbika,
Iravati, Sudha and Diksha (c¢f. Vishnu-plurdna 1, 7.
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The iconographical details of the eleven Rudras are given in Amsumad-
bhedagama (49th patala), according to which the Rudras are Mahadeva,
Siva, Rudra, Sarhkara, Nilalohita, I$ana, Vijaya, Bhima, Deva-deva, Bhava
and Kapali. They are to be represented as standing in a perfectly balanced
posture (samapada-sthanaka) on a lotus-pedestal (padma-pithopari),
bedecked with all ornaments and flowers; four-armed and three eyed,;
wearing matted hair done up as crown. They are shown as fair-complexion-
ed, draped in white garments. They carry in their upper hands battle-axe
(parasu) on the right side, and black antelope (krshna) on the other; their
right lower hand shows the gesture of protection (abhaya) and the left
hand that of boon-bestowal (varada),

Visvakarma-sastra, however, has different prescriptions for each of

the eleven Rudras, all of whom have sixteen arms (bahu-shodasa-kanvitan):

Name of Rudra Right Arms Left Arms
I. Aja Pike (sila) warning gesture (tarjani)
goad (ankusa) khatvanga
skull (kapala) mace (gada)
kettle-drum (damaru) spear (patti$a)
snake (sarpa) bell (ghanta)
mallet (mudgara) Sakti
discus (sudarsana) battle-axe (parasu)
rosary (akshasiitra) water-pot (kundalika)
2 Ekapada arrow ($ara) bow (dhanus)
discus (chakra) bell (ghanta)
kettle-drum (damaruka) skull (kapala)
pike (sala) kaumudi (lily)
mallet (mudgara) warning gesture (tarjani)
snake (kshvedada) water-pot (ghata).
khatvanga battle-axe (parasu)
upraised arm discus (chakra)
3. Ahirbudhnya mace iron club (tomara)
discus spear
“sword (asi) shield (charma)
kettle-drum skull
mallet warning gesture
pike water-pot
goad Sakti
rosary battle-axe
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4,

5.

7.

8.

Virtipaksha

Revata

Hara

Bahuriipa

Tryambaka

sword (khadga)
pike
kettle-drum
goad
snake
discus
mace
rosary
arrow
sword

pike

mace
discus

goad
rosary

mallet
kettle-drum
pike

goad

mace

snake

rosary

?
kettle-drum
discus
snake

pike

goad
kaumudi
rosary

bell

discus
kettle-drum
mallet
arrow

pike

goad

snake
rosary

shield
khatvanga
Sakti
battle-axe
warning gesture
water-pot
bell

skull

bow
shield
khatvanga

bell

warning gesture
battle-axe

spear

bowl (patra)
spear

iron-club

sakti

battle-axe
warning gesture
water-pot
khatvanga

slab (pattika)
skull

khatvanga
warning gesture
water-pot

bow

battle-axe

spear

?

mace
khatvanga
bowl

bow

warning gesture
water-pot
battle-axe

spear

Siva Kosha
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9. Sures$vara kettle-drum
discus
pike
goad
arrow
mallet
dart
?

10. Jayanta goad
discus
mallet
pike
snake
kettle-drum
arrow
rosary '

11. Apariajita iron-club
sword
goad
pike
snake
discus
kettle-drum
rosary

69

lotus (parikaja)
battle-axe

bell

spear

warning gesture
bow

khatvanga
bowl

mace
khatvanga
battle-axe

skull

Sakti

warning gesture
bow

water-pot

Sakti

shield

mace

bowl

warning gesture
spear

lotus

 bell

(The weapons are held in the order given above, beginning with the
top-most hand and ending with the bottom-most on each side).




Chapter 4
LINGA

Linga is the usual form in which Siva is worshipped. It must be noted
that Sakti too is worshipped in this form. According to Devi-purana
(Nanda-kunda-pravesa section), linga is best among the object of worship
of Devi (‘lingastham pujayed devim’), others being consecrated altar
(sthandila), sacred book (pustak), holy sandals or footprints (paduke) and
icon (pratima). In several shrines dedicated to Sakti, it is the linga that
receives worship in the sanctum. There are temples, especially in the
coastal region of Karnataka where Ganapati also is worshipped in the
form of linga. Many Narsirhha shrines have linga in the sanctum represen-
ting the man-lion incarnation of Vishnu.

It is more usual, however, for the linga to signify Siva. The word
‘linga’ means a symbol, a sign (chinha), and indicator (‘lingyate jfidyate
anena’); it also means phallus (Sepha, sisna). There is a story in Padmottara-
khanda (chap. 78) to explain how Siva came to have this form which is
‘mean and despicable’ (‘vigarhitam ripam’).
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Svayambhuva-manu once performed a longdrawn sacrifice (dirgha-
sattra) on the mount Mandara. All the sages who were invited discussed
about the greatest of the gods to whom all honour was due. They despatched
the sage Bhrgu to visit all the gods and ascertain their relative merits.
Bhrgu arrived in Kailasa to meet Siva, but was prevented by Nandi from
entering Siva’s presence. Nandi asked Bhrgu to return (‘nivartasva’), for
Siva was engaged in amorous sport with his consort (‘devya kridati
sarhkarah’). Bhrgu thereupon became angry and cursed Siva and Parvati
to assume the form of linga and yoni.

Py P
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The phallic association with Siva-lingas cannot be disputed; the earliest
of the lingas extant in the country is the one at the Parasurime$vara
temple in Gudimallam, which has become justly famous for its excellent
sculpture. It is dated around the first or second century before Christ (cf:
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T. Gopinatha Rao, Ananda K. Coomaraswamy and Stella Kramrich).
Carved out of a hard igneous stone of dark brown colour, it is a linga
which is five foot tall from the floor. It has no pedestal or yoni part, but
the nut on top differentiated from the shaft is a very realistic representation
of the human phallus in a state of erection.

The more important part of this specimen, however, is the sculpture
of two-armed Siva standing upon a rakshasa or apasmara-purusha. But
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Siva’s representation as an erect phallus is of interest to us here. Later
lingas have the male phallus or linga along with the female generative
organ or yoni (also called arghya, pitha, bhaga, pindika) as its pedestal.
The two together signify the union of Purusha and Prakrti, responsible for
all creation (cf. Linga-purdna, 100, 6° ‘sabhagakhya jagat-dhatri ... lingas
tu bhagavan; dvabhyam jagat-srshtih’ and Vartulagama, ‘yoni-linga-
prakarena jagat-srshtyartha-karanam’).

Linga is therefore to be viewed not as a phalhc symbol but as
generative principle. Indeed, the early references to Siva speak of his form
as a golden altar, a pillar of fire or a huge tree. In Mahabhdrata (Sauptika-
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parva, 17, 13-14), Siva is said to have appeared before Asvathama as a
great altar of gold, from which fire sprang fourth (‘purastat kafichant vedi
pradurasittasyam vedyam tada... chitrabhanur ajayata’). In the same text
(vana-parva, Kiratarjuna episode), Arjuna as an ascetic in the forest
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worshipped Siva in the form of a high altar made of mud (‘bhagavantam
‘ pinakinam, mmmayam sthandilam krtva...aplijayad bhavam’).

~Z= ~s~
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The Vedic hymns identify Agni with Rudra, and speak of the universal
parents Dyaus (the heavens) and Prthvi (earth goddess); and describe the
former as bull. Skanda-purana says that the sky is linga and the earth its
pedestal (‘akasam lingam ity ahuh prthivi tasya pithika); and because this
is the home of all the gods, it is called ‘linga’, and latter the yoni; the two
together had the Vedic skarmbha and Vaitasa in the background. Skarhbha
is the support and progenitor of all things, the trunk of the heavenly
things, the trunk of the heavenly tree. Saura-samhita (Siva-rahasya section)
explains that the linga is the symbol of primaeval energy of the creator.

Lingas representing Brahma, Vishnu and Siva
in the temple at Sastana (Karnataka)
Linga is thus closely connected with the ancient cults of tree, mountain
and serpent. Siva was not only associated with snakes, but the linga was
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the replica of ant-hills (as, for instance, the oldest deity in Tiruvariru in
Tamil Nadu, who is known as Valmika-nathar), which in turn is a
condensed mountain in shape.

It was on the model of the mountain that the early linga took shape
and the stipa was modelled, which paved the way for the temple form.
The practice of burial mounds, which is prehistoric, led in course of time
to the installation of linga on the burial site. Siva’s association with death
and the crematorium is to be explained on this basis.

It must also be noted that Siva was not in the early religious phases,
always represented as a linga. The early Ujjain coins (third and second
centuries before Christ) and Kushana coins (about the first century A.D.)
show two-armed Siva carrying club and water-vessel; and sometimes bull
was represented, whether by itself or with a trident-bearer. And in popular
legends Siva was distinguished from the linga. In the Uttara-kanda of
Ramayana, for instance, Ravana carried a golden linga with him, but
fought with Siva! In Rdja-tarangini (1, 3) we read that during Siva’s
marriage, he made a linga and worshipped it. We have images in Ellora
of Siva worshipping a lifga, or carrying it.

Siva and Parvati worshipping Linga
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Maiijunatha-Linga
(the ancient shrine on Kadri Hill. Mangalore)

It is an error to regard all lingas as necessarily phallic in shape, more
so in significance. There are many types of lingas without this shape but
which are held supremely sacred. For instance, the ‘self-manifest’
(svayarnbhii) lingas are shaped like an umbrella, sword, water-vessel, trident
or flag (see later for details). Among the bana-lingas, some resemble a
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club, some are circular, some are like jarmbi-fruit. A variety of arsha-linga,
known as ‘gola-linga’ is like a pumpkin in shape (kishmandasya phala-
karam). Daiva-linga is elongated (dirghdkara). Even the linga that receives
worship in numerous famous shrines of the country are not phallic in shape.

Treatment of the top portion of the linga, without leaving it flat,
(Sirovartana) receives special attention in the dgama texts (e.g., Kamika,
1, 62, 52-61; Suprabheda, 1, 33, 122-127; Raurava, kriya, 28, 15; Kasyap-
silpa, 49, 15-165). While Kamika concedes that there may be many kinds
of such treatment (‘bahudhd matam’), and mentions several types like
pundarika, visala, sri-vasta and satru-mardana each, with a specific benefit
(bhinna-phala), most of the texts enumerate only four varieties : (1) trapusha
(for the sarva-sama-lingas) or anddhya; (2) chhatrdkara (for vardhamana-
lingas) or sarva-sama; (3) ardhachandra (for Sivadhika-lingas) or ddhya;
and (4) kukkutdnda (for svastika-lingas) or suredhya. They are indicated
for the four castes brahmana, kshatriya, vaiSya and stdra respectively.
However, the chattrakara variety is said to be suitable for all (‘chhatrakaram
tu sarvesham bhavet lingasire nrnam) and best of all lingas (Sarvesham api
linganam chhatrakaram tu prasastakam’).

Nonno
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Types of Sirovartana

The iconometric details of these varieties are given as follows :

1. Trapusha : 7 3/4 Brahma, 8 Vishnu 8 1/4 Rudra; 2 : 8; two and
half parts out of six chosen for treatment.

2. Chhatrakara : 1 : 4; two parts out of eight.
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3. Ardha-chandra : 8 1/2, 8,7 1/2; 1 : 4; two parts out of threc.
4. Kukkutanda : 7,8, 9; 1 : 9; two parts out of four.

Linga with a gold streak on it representing Mikambika in Kollr

fs’dna-s’iva-guru-deva-paddhati (37) adds a fifth variety, called
budbuda, (resembling a water-bubble).

Apardjita-prccha attempts an explanation for the shape of the linga.
Prior to the creation, the creator Brahma and the preserver Vishnu thought
highly of their own processes, ignoring altogether, Siva who immediately
assumed the form of a pillar of fire (‘jvalana-starhbha-rapadhrt’, 1, 7 (in
between them (‘madhye’) and filled them with wonder. They did not
know what this was, and to examine its top and bottom, which were not
visible to them, Brahma assumed the form of a swan and soared up, and
Vishnu became a boar and dug down (‘harisa-kroda-$arirena tat-paryanta-
didrkshaya’). But they failed to reach the top or bottom of that pillar and
returned crest-fallen. Siva thereupon told them that the pillar was the
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symbol of the greatness of Rudra (‘tasya lingam idam’), which made both
Brahma and Vishnu competent to create and preserve.

The text further explains that the pillar of fire became known as linga
because all creatures merge in it at the time of dissolution (‘layam gachhanti
bhiitani sarithara nikhilani cha’) and they emerge from it at the time of
creation (‘nirgachhanti yatas chapi lingoktis tena hetund’, ibid., 16).

The linga as the pillar of fire contains in itself all three divinities :
Brahma the creator abides in the lower part of the linga that is hidden
under the earth; Vishnu the preserver occupies the middle portion that 1s
covered by the pedestal or pindika (or yoni, also called arghya) and Rudra
the destroyer is in the top portion that is visible above the pedestal. The
Rudra-bhaga is known as ‘pujarhsa’, or the part of the linga that is available
for worship. Vishnu-bhaga is identified with Devi (“yonis tu jagad-dhatri
vishnu-svariipini). The Rudra-bhaga feminine; and the Brahma-bhaga neuter
(cf. Matsya-purana, Suprabheddgama, 33 and Kasyapa-silpa, 49).

Generally, the stone or wooden linga of human handicraft have all
these three parts, while the lingas that are self-manifest (svayarhbhii) and
the lingas that are carved in precious stones (ratna-ja) as well as the Jingas
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which are temporary in character (kshanika) have only the *pajans’ (viz.,
Rudra-bhaga). Bana-lingas, raudra-lingas, rasa-lingas installed by gods
(daiva-linga) and by sages (arsha-lingas) also are devoid of the Brahma
and Vishnu-bhagas.

Adi-Mahabala-Linga (at Gokarna)

Agamas prescribe different shapes and heights for the three parts of
the linga, except in the case of sarvatobhadra-linga, where the entire body
of the linga from top to bottom is cylindrical (‘milad agram suvrttam’).
Diparnava 913, 19) and Suprabhedagama (op. cit) insist that the Brahma-
bhaga (viz., bottom portion) must be a square (chaturasra) in shape, Vishnu-
bhaga (the middle portion) an eight-sided figure (ashtasra), and Rudra-bhaga
(the top part) circular (vrttam) (‘aja-hari-hara-bhigam veda-vasvasra-
vrttam’).

When the heights (utsedha) of the three parts are equal, the linga is
called ‘sarva-sama’ (all equal). When the Rudra-bhiga is taller than the
other two parts which are equal, then the lifiga is ‘Sivadhika’ (greater in
the Siva part). When the Vishnu-bhaga is taller than the Brahma-bhaga,
and the Rudra-bhaga is taller than the Vishnu-bhaga, the linga is
‘vardhamana’ (gradually increasing). When however, the Rudra and
Vishnu-bhagas (viz., the linga and the pindika) are equal in height, and
taller than the Brahma-bhaga the linga is ‘svastika’.

Ajitagama (chz\lp. 4) describes ‘sarva-sama’ as composed of three
equal units (1 : 1 : 1), whereas ‘vardhamana’ has a total of 24 units (7 :
8 : 9 ‘muni-vasu-nava-bhagam brahma-vishnvi§varanam’); “sivadhika” is
made up of ten units (3 : 3 : 4) and ‘svatika’ has eleven units (3 : 4 : 4).
The four types are described as brahmana, kshattriya, vaisya and $udra
respectively. They also differ in the matter of the treatment of the top of
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the Rudra-bhaga (§iro-vartana) of each type : in the shape of a cucumber
(trapusha), in the shape of an umbrella (chhatra), in the shape of crescent
moon (ardha-chandra) and in the shape of hen’s ecgg. (kukkutanda)
respectively. (ibid., 4, 40-44). It is also maintained that the umbrella shape
is the best for all lingas (‘chhatrakaram tu sarveshdm bhavet linga-sire’).
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Sarva—Sama—Lir’xga
In the ‘sarvato-bhadra’ linga, which is cylindrical (round) in shape
from bottom to top the three parts (designated as Brahma, Vishnu and
(Rudra) are equal in height. When the, relative heights vary, the shape
being the same, the linga is known as ‘sarva-desika’; and when the
circumference also varies, it is ‘trai-rasika’.

According to ISana-siva-guru-deva-paddhati (2, 38), when the
Brahma-bhaga and the Vishnu-bhaga of the linga are both four-sided in
shape (‘vedasrau brahma-vishnvarhsau lingeshvarsheshu sammatau’), while
the Rudra-bhaga is circular (vrtta), the linga is known as ‘arsha-linga’.
And four varieties are distinguished here : the bottom portion being thick
(sthila-mila), the top portion being thick (shila-sira or sthillagra), the
middle portion being thick (sthiila-madhya), and the middle portion being
thin (madhya-krsa).

There are lingas called dhara-lingas which have the cylindrical
‘pijarisa’ (viz., the top-portion available for worship, Rudra-bhaga) treated
with the design of fluted facets may be 5, 6, 9, 12, 16, 20, 24, or 28
according to Suprabheddgama; it may gouptoa hundred, according to
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Kamikagama (62, 33 ‘ekadi-dharaya vrddhya satadharavasanakan)’. But
Karanagama fixes the number of permitted fluted facets at sixteen. The
Brahma- and Vishnu-bhégas, however, will be four sided and eight sided
figures respectively. According to Maya-mata, Brahma-bhiaga is to
eight-sided and Vishnu-bhaga sixteen-sided, when the Rudra-bhdga has
72 fluted facets.
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Sthulagra Sthilamula Sthila
Sarva-Desika Sthalagra Sthalamila Sthala
Adyantavrtta Madhya

Ajitagama mentions different benefits from worshipping the dhara-
lingas with different numbers of ‘dharas’. Fluted facets three, five and six
in number are auspicious : wish-fulfilment, wealth and enjoyment result
from them respectively. But a linga with seven, eight, or nine is suited
only for black magic : it results in hatred, distress and uprooting results
in hatred, distress and uprooting respectively (dvesha, klesa and uccha-
tana). Worshipping a linga with eleven dharas will bring about diseases
for the worshipper, while worshipping .a linga with twelve dharas will
cause anxiety and terror. A linga with sixteen dharas is meritorious; it will
result in all happiness (sarva-sukhavaha).

Sahasra-linga is a variety of ‘dhara-linga’. The ‘pGjarnsa’ of the
sarvato-bhadra-linga’ (viz., the linga where all the three parts of the shaft
are circular in shape) is equipped with 25 equidistant fluted facets, on a
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design which is seven-petalled (‘sapta-parva-dalakarah’), and along each
facet are carved twenty pairs of tiny lingas from top to bottom. The total
number of carved lingas along the twenty-five facets will be one thousand
(40 x 25).

Sometimes, the anthropomorphic representation of the head or bust
of Siva is carved on the ‘pujarhsa’ of the ‘Sivadhika’ variety of the linga
(viz., the Rudra-bhaga being taller than the other two bhagas, which are
equal in height), and this is known as ‘hlukha-liﬁga’. The faces of Siva
shown may be one, three or four (Ripa-mandana, 4, 92). When it is
one-faced, linga, the front and the sides of the ‘plijamsa’ are sculpted. The
four-faced linga will have a face on each of the four directions. Isana-Siva-
guru-deva-padhati (3, 40) prohibits the making of two-faced lingas (‘na
kuryad dvimukham lingam’), for it is suited only for witchcraft and sorcery
(‘tacchhastam abhicharake’).

When the face alone is carved on the ‘piijamsa’, it belongs to the
vyaktavyakta (manifest as well as unmanifest, iconic as well as aniconic)
variety. If, however, the entire anthropomorphic figure of Siva is carved
on the ‘pijarhsa’ of the shaft, it is ‘raudra’ linga, belonging to the vyakta
(manifest or iconic) variety. The linga that has no representation of Siva’s
face or body on its ‘pijarhsa’ is called Sada-Siva-linga, belonging to the
avyakta (unmanifest or aniconic) variety (cf. Ajitagama, ‘vyaktam yat
pratima-yuktam, avyaktam §iva-lingam ifi smrtam; mukha-lingam bhaved
asya trtiyam ubhayamakam’).

Lingas are broadly divided into two classes : krtrima (artefact) and
akrtrima (natural).
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Natural Lingas

The latter class of lingas are celebrated as self-manifest (syayam-
bhuva), viz., Siva manifesting himself in the form of a linga, on his own
accord, or at the instance of a devotee. This class includes the bana-lingas,
which are obtained mainly from the river Narmada; the origin of these
lingas is ascribed to the request of the asura Bana by name (son of Bali).
They occur in several shapes and sizes, and they are named after several
gods : Yamya (club-shaped), Nairrta (sword-shaped), varuna (round),
Vayaviya (dark coloured or grey, looking like a banner), kaubera (mace-
shaped), raudra (shining like gold, and looking like a piece of bone),
Vaishnava (with four colours, and looking like conch, discus or sri-vatsa).
The best among bana-lingas are said to be those which are honey-coloured
and shaped like a ripe jarhbi-fruit or water-bubble (budbuda). Those which
are egg-shaped are ranked next, followed by those which resemble the
hump of a bull. ’

The divya-lingas are also included in the same class. They are
elongated in shape, but have uneven surface (nimnonnata -samanvita);
they also have natural scratches and crevices (rekha-kotara-samyukta).
The raudra-linga are made smooth and shining owing to the river-currents,
and occur in different colours, white, red, yellow or black; the black ones
are supposed to be the best.

The natural lingas are divine on their own, and do not require the
rites of installation, consecration, invocation and so on. Even when a
natural linga is damaged, it continues to be fit for worship. If it gets
broken, the parts may be joined by some adhesive, without needing any
ritualistic purification. This class of lingas is regarded as most superior
(uttamottama).
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The lingas that are reputed to have been installed by the gods (daivata-
linga), or the lings that were installed in very ancient times (piirva-linga)
are regarded as moderately superior (madhyamottama). The text also speaks
of lingas worshipped by Ganapati (ganapa-linga), to be included in the
same group. The lingas installed and worshipped by great sages (arsha-
linga) belong to the inferior variety of the superior class (adhamottama).

But the lingas that are called artefacts (krtrima) are those made by
human beings (méanusha-linga), and they are the ones that are frequently
seen, textual prescriptions of iconometry, rites of installation, consecration
etc. apply strictly only to them. Two broad divisions are generally made
in this class; immobile or permanently fixed (achala or sthavar) and
moveable chala or jangama).
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The former is suitable for temples (‘prasadasthapane hitam’) and for
public worship (‘parartha-yojana’. Suprabhedigama, 8, 2-4). It is carved
out of stone and has three distinct divisions (tribhaga sahitam) representing
Brahma, Vishnu and Rudra (‘Silamayam yad ripam brahma-vishnu-harair
yutam’, Pirva-karana, 9, 177) And it must properly be installed and
consecrated (in accordance with the agama prescriptions) (nidhi-kurhbha-
pratishthadi sarvam uktanusaratah krtva pratishthitam birhbam achalam).
It is prescribed that this linga must not be under a ‘hasta; (viz., twelve
angulas) in height (‘hasta-kshinam na karayet’, Kasyapasilpa, 49, 85). It
may be of any height which is above one tala (viz., twelve-angulas) but not
above nine talas, when it is worshipped in a temple (‘ekadi navahastantam
lingam prasade pujitam’); but a linga which is taller than nine talas must
not be enclosed in a sanctum; it should be worshipped in the open
(‘nava-hastordhvam lingam tu prasadena vinarchatet’, Diparnava, 13, 5).
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The linga which is mobile in character (viz., chala) is suitable for
worship at home, and for worship for ones own sake (atmartham). It does
not need the customary installation rites, or a permanent abode. It may be
placed on any pedestal, divinity formally invoked in it (unless it is a bana-
linga), and worshipped (Silpa-ratna 2, 6, ‘pithikopari samsthapya plijitam
chalam eva hi’). Its height may be anything between an angula and a tala
(viz., twelve angulas), (‘talad angula-paryantam tal lingam chalam
uttamam’). And it should not have the three divisions (Brahma, Vishnu
and Rudra), which are necessary in a linga which is permanently fixed
and worshipped in a temple; the moveable linga has only the Rudra-bhaga
or pujamsa (4jitagama, 4, 21 ‘chalam $aivarh$am eva hi’). That is why
probably the immobile linga is considered to be superior to the moveable
lingas (‘jangamat sthavaram $reshtham”).

The moveable linga may be made in metals (loha-ja) or clay
(mrnmaya), or carved in precious stones (ratna-ja) or wood (darugja).
Texts like Suprabhedagama (4, 21-22) distinguish eight varieties of lingas
cast in metal, seven varieties of lingas carved out of wood, and two varieties
of lingas made in clay. Lingas may also be made in minerals (dhatu-ja).

Among the metals (loha) suitable for making a linga are mentioned
suvarna (gold), rajata (silver), tarhra (copper), karsya (bell metal), arakit
a (brass), sisakam (lead), ayasa (iron) and trapu (tin). Suprabheda (op.cit.
33) lists the benefits that result from worshipping metallic lingas : wealth
(golden-linga), royal domain (silver), progeny (copper), longevity (tin)
and health (lead). Lingas made in bell-metal, brass and iron are used in
magical practices for accomplishing vidvesha (causing enmity or hatred
among friends), ucchatana (driving away the enemy from his realm) and
kshaya (decay and decline), respectively.

The minerals (dhatu) from which lingas may be made include §ilgjitu,
hari-tala (yellow orpiment), manas-$ila (Arsenic rubrum), gairika (ochre),
afijana (galena), ingalika (cinnabar) gandhaka (sulphur) and abhraka (mica),
which are obtained from mountains (‘dhatavo giri-sarhbhavah).

The precious stones (ratna) which are recommended for carving the
linga, and the benefits that result from worshipping the lingas carved out
of different precious-stones are given in several texts like Ajitagama,
Chintyagama, Karanagama, Suprabheda and Silpa-ratna: manikya (tuby)
for all accomplishment (sarvasiddhi), mukta (pearl) for elimination of sins
(dosha-mukti), pravéla (coral) for magical attraction and possession (vasya),
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marakata (emerald) for nourishment (pushti), pushpa-riga (topaz) for
prosperity (saubhagya), vajra (diamond) for fulfilment of desires (kama),
nila (sapphire) for celebrity (yasas) and health (arogya), harid-asma (jade)
for wealth (dhanalabha) and prosperity (vrddhi), vaidiarya (cat’s eye,
chrysoberyl) for destruction of enemies (vairi-nasa) and longevity (ayur-
vrddhi), sphatika (rock-crystal) for fulfilment of all desires (sarvakama-
prada), siirya-kanta (sun-stone) for salvation (moksha) and chandra-kanta
(moon-stone) for material well-being (artha). The first seven of these are
considered especially suitable.

The linga carved out of a precious stone is best if it is placed upon
a pedestal made of that very stone (‘uttamam sva-sva-yonis syat’) during
worship. If, however, such a pedestal is not available, gold may be used
for the purpose, which is of moderate benefit (‘madhyamam svarna-
yonikam’). Bell-metal is the next alternative; copper is to be preferred, if
bell-metal is not to be had. Failing this, a stone pedestal would do
(djitagama, 5, 46). :

Apardjita-sutra (198, 18) prescribes that the linga carved out of
precious stone should not be taller than two shastas (viz., 24 angulas), nor
shorter than an angula (‘ekangula dvi-hastantam ratnajam na param tatah’).

Lingas carved out of timber (wood) are included normally in the
moveable variety (chala), although prescriptions with regard to it suggest
its immoveable character (achala). For instance, Apardjita-prccha (200,
1-8) insists that a wooden lifiga must be at least sixteen angulas in height
or taller, (¢f- also Diparnava, 13, 10 and Isana-siva-guru-deva-paddhati,
40, 35-37) while the maximum height allowed for a chala-linga is nine
angulas. :

According to this text, the following trees are suitable for carving
lingas out of them : chandana, rakta-chandana, khadira, asoka, devadaru,
sirisha, hintala, arjuna, bilva ($i-phala), rafijanaka, sarpa, agaru, (lavanga-
ksha) and parijata. Kamikagama adds sala, badara, kadarmba and panasa.
Suprabhedagama (33, 52-57) regards arjuna, $ami, madhiika, tinduka, pipala
and karnikara as best for the purpose. 4jitagama (kriya 4, 16) includes
arishtha and karafija also among the recommended trees.

Suprabheddgama (ch. 33) says that the sculptor of a linga must avoid
trees which have been set fire to (agni-dagdhah), which have dried and
withered (Sushkah), which provide shelter for birds (pakshinam niketanah),
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and which are supports for creepers and, anthills (lata-valinika-sarhsthah).
The wood that is chosen must be hard and dense-fibred ( drdha-kashtha).

The lingas made of clay (mrmaya or parthiva) are said to have the
same iconometric prescriptions as the stone ones (Pirva-karana, 10, 190
‘parthivasya cha lingasya saila-van manam ishyate’). The clay lingas are
of two types : burnt clay (pakva) and unburnt clay (apakva) (Kiranagama,
3, 21, 56 Parva-karana, 10, 190, Ajitagama, and Suprabheda, 33, 29).

Clay is collected from a clean spot, preferably from the top of a hill
or from the banks of a river; clay may be white, red, yellow or black in
color. It is well soaked in the five products of the cow (pafichagavya,
milk, curds, ghee, urine and cowdung). It is then kneaded with the milk
from a red coloured cow, to which is added curds and til oil, mixed with
wheat flour and blackgram-dal-flour taken in equal proportions. The lac,
kundurushka (a perfume), the milk of devadaru tree, guggulu gum of sala
tree and the sap of the bilva tree are added to it and the whole thing is left
alone for a month or a fortnight before the linga is made out of it
(Parva-karana, 10, 190-200). :

Different ingredients to go with clay are suggested in texts. Suprabheda
(33, 29-31) prescribes that black-gram dal flour, ghee, milk, herbal
decoction (kashaya), guggulu exudation is to be mixed with clay. Ajitagama
(4, 13-20) recommends the mixture of powdered tri-phala (three kinds of
berries) and the powdered barks of trees which have milky exudation to
be added. Kiranagama (21, 56-60) prescribes among other things oil
extracted from agase, pulp of bilva fruit and bark of the devadaru tree to
be added.

The clay linga may later be baked; but baked lingas are worshipped
only by the practitioners of witchcraft and sorcery. It is said that baked
lingas are more powerful than the unbaked (apakvat pakvaje punyam
dasa-gunam). The linga fashioned out of unbaked clay must have the
pedestal of the same material. The worship of this linga is said to result
in longevity, virililty, progeny, wealth and fulfilment of all desires.

We read in Siva-dharmottara that lingas made in different substances
were worshipped by different gods, and appropriate benefits were procured
by them : (the linga made in) stone by Brahma, sapphire by Vishnu, jewel
by Indra, gold by Kubera, silver by the Visvedevas, brass by Vayu, bronze
by the Vasus, clay by the Asvins, crystal by Varuna, copper by Strya,
coral by Sesha, iron by the rakshasas, tin by the pisachas; linga made of
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three metals (trailohika) by the guhyakas, and the linga made of many
metals (bahu-loha-maya) by the seven miatrka-goddesses.

Stone lingas are said to be ten fold superior to the lingas carved in
wood (‘darujat Sailajam punyam dasa-gunam’); the metal lingas are a
hundred times more meritorious than the stone ones (‘tasmat Sata-gunam
lohe’); next in the order of superiority is the linga carved in precious
stones (‘lohat ratnam anantaram’). The bana-lingas are of course vastly
superior to the ones made from precious stones (‘sarhsmrtam bana-lingam
tu ratnat koti-gunam’).

There is another class of lingas, which are purely temporary in
character (kshanika). They are prepared just before the commencement of
the worship sequence, and dispensed with immediately after the worship
is over. They acquire divine character by the rite of prana-pratishtha, and
retain it till the rite of dismissal (visarjana) is performed (‘ptijante kshanikas
tyajyah’).

Twelve are the varieties of a temporary linga, dependent upon the
substance employed to make it. The following substances are used : sand
(sikata), uncooked rice grains (tandula), cooked rice (anna), riverside clay
(nadi-mrttikd), cow dung (go-maya), sandal-paste (chandana), grass
(darbha), flowers (pushpa), jaggery (guda), flour (pishta), butter (navanita)
and rudraksha-berries. Suprabheda (33, 25-28) lists the benefits that result
from worshipping these twelve varieties of temporary lingas : salvation,
prosperity, plentiful food, domain, cure of disease, welfare, emancipation,
longevity, fulfilment of desire, nourishment, happiness of mind and wisdom
respectively.

For these lingas no pedestal is to be made (‘na etesham pindika
karya,” Isana-Siva-guru-deva-paddhati, patala 38); the temporary linga
does not have the usual divisions into Brahmam Vishnu and Rudra-bhagas,

nor the treatment of the tep (‘naisha trikhandam na Siro-vartanadi’)

And no iconometric prescriptions apply to this class of lingas (‘etesham
na pramanam na cha sthitih’, Suprabheda, 33, 58), nor any of the
characteristic features of linga (‘naivasti lakshanam’, 4jitagama, 4, 62).

Stone lingas are prescribed to be made in the masculine variety of
stones (purh-§ild), while their pedestals are to be in feminine stones (stri-
$ila). This class of lingas must have the three sections (named after Brahma,
Vishnu and Rudra) clearly marked off, and only the portion known as
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‘pujans’ (or Rudra-bhaga) must be made visible. This cylindrical section
must also have distinguishing features (lakshanoddhara), which indicate
the front side, viz., facing the devotees.

These features may take different forms : barley grain (yava), eyes
of an elephant (gajaksha), ears of a cow (go-karna), lotus bud (saroja-
mukula), plaintain-flower (kadali-mukula), agvattha leaf, hen’s egg (kukku-
tanda), umbrella (chhatra), conch (Sarhkha), spear head ($ulagra), tiny
linga, hands joined in supplication (afijali), horizontal lines two or three
in number, triangle, circle or water-bubble (budbuda).

Texts also insist that while marking these lines, the length of the
pujarhsa must be divided into three equal parts, and the middle and the
lower parts only must be used. The lingas with the ‘top-treatment ($iro-
vartana) in the shapes of umbrella, cucumber, hen’s egg, and crescent
moon must have the lakshanoddhara of elephant’s eye, hen’s egg, umbrella,
and water-bubble respectively

It is not unusual to find in shrines more lingas than one. According
to Karanagama, worshipping a single linga leads to salvation, but two
lingas in a shrine will result in diseases for the devotees (vyadhi-riipa).
Three lingas are meritorious, resulting in worldly prosperity (bhoga) as
well as emancipation (moksha). Four lingas, however, ar¢ undesirable,
leading to the loss of wealth as well celebrity ($ri-kirti-hani). Five lingas
are excellent : worshipping them is capable of removing all sins including
the five major ones (paﬁcha—pﬁtaka-nas’anam). Six lifigas can lead to death
and distress. Seven lingas will pacify enmity and promote good will; but
cight lingas make enemies and cause great diseases. Nine lingas are the
best, as they bestow salvation when worshipped together (‘Siva-loka
mahiyate’)

Siva-dharma extols the worship of Siva in the form of linga in the
following verses :

orafer -
. wrrafy it ° | w: Wi i
e =y wrErshr itn: aroE wEoT:

S STmTETE TER FRATEARN
FEATEgTIsd HRERHETT: |

forarsfy T qamIfE SRS R 1
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Jseiaf- WaT €8 T o WhHaHTTET:|
TEeIeRTd TRYE: FERA T W1
7: e qerteva srasy St
HEHTTEATR: WS TS Tamiiu

According to Brhatkalottara, all the sacred rivers and holy spots are
settled at the root of the linga, and therefore the linga is worthy of worship.

gferet @ty et quarraaat =0
Fuf fermet g qenfET wystEal

Kasi-khanda extols the merit that one obtains from worshipping the

linga :
f& f& 7 dwaes fraftmmadsm
AT hesT QATHOT Terivadt = |Wora: ug i
Fereryadauatararar gEgvi
Afer AepgwE YR urddad: 1R
FHAl THTG A GER G @A
7 fermueraud fig sy sz
TR ©HEs auey T
T orTeE el Sa= WISl
T fagma geen agr s
And also Siva-dharma :
fort 3ot weRe: waee sat:)
ITURTA CIehTAl AEHTEN TYSTA L ||
RUE I EEC R A RER CRNERE{
e gy wafa [rermiRn
We read in Makutagama :
fawertrafaeyen Stfgmme wavren:|
TETd A HEA HEw uedEy)
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Karandgama gives the following purposes served in accordance with
the number of lingas worshipped :

One linga  — Liberation;
two lingas  — diseases;

three lingas — prosperity and liberation;

four lingas — destruction of wealth and fame;
five lingas — most meritorious, destruction of five kinds of sins;
six lingas  — death;

seven lingas — elimination of enmity;
eight lingas — great diseases or increase of enemies;
nine lingas — enjoyment of Siva-loka.
i agn g e gE W
e au RIS IR
wafert g TNa aF snahlfderEn]
gefermafa Sig deaTaeRreEHIR |
i3 : : : 3 :
3TH q WETCHITERYAT Ve
wafent qan wwar R wEEau
The text Chintya-visva provides a list of benefits that result from
worshipping lingas carved out of the nine precious stones (navaratna).

The text also gives the proportions that are suitable for the ratna-lingas
and for the pedestals.

a® Y Wee TSREl EAiEEm)

e wfgdgd TRfed TGk
T QYO ETEEavE WA d

Fvl Ty aETe A g fafEE IR
Tl q wrgme TEeTl e el
stieaTta Tamwaw it § w3l
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ATl Mg FRiadTagaw

WU Faed TEenTe At

fufreer et @@ agw fErvass)

T AW o ot Bf wifaaiiu il

TS o q¥ a1 AeAtenTd Yo

st fgpomef & fgapor firqot g amus

forear qe@H A9 9N gaivhad HEl

fermamframie densd FravRdien

wafamet fom framt gratsaq)

TEfeRT THTEATd wiew ferngeaaiiel

The benefits of worshipping lingas cast in various metals are listed

below :

gaua Fad o qiegieug Tam
A gAE Wivh T sitet waiRll
e HEtew e I
3T yrATet B "Rt sEaR
AT o TYEE q Heudq wedfaad: |
AR TRy TRl |l

The stones in sacred rivers are to be worshipped with devotion as
lingas, according to Stkshmagama :

TeEragd fagaaTe d9aw
TTETOT U e ferTaesRRTil

Lingas differ in their colours and also place of origin :
TEuTETq FOTEf g waentay fgEirn
THETEWE g AUTRTHAT )
T WA g R |
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EpC i ate i CiEuECIR IR IS CUERE RG]

Furt faaterfagmiaa: TraTe Stz
Ve gaTaal Saa gatad|

formy wrfrafaarafy wuitas fe T=rsta ansu

Not all lingas, however, are suitable for worship. The defects in the
linga which make it unworthy are mentioned below:

o ; B \

ORI Whieh Taw IR

frorsi Frjw v agat o wiERE)

R fafreagamR i

wnHeEeeRUd ITeRTT AOTHIAH]

STATTATHT TaIS Whicswh @3 |l

The following excerpts from Siva-dharma mention the benefits that

result from the worship of several kinds of lifigas.

FEIT TR qoad |e Tl
Trergqearfe e fawy: gerad iz
srem S fert el o v

T HSTRE W SRR |
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fori YowE W aMaErsHad WaTl

AEN gET qa gREEHaTEaTiik il
faddar weremr et e
ot Tt fageaamregg: s
aqrg: YoE ween far dmere g
HAATIEATE A WA
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qaa: Hiee fort geata faura:)
TTATERT HETel ! T GEagelie
Tt wiide féri e faara:|
¥ arafyEr At faemdy TE IR
wrfew Prle awoitssad wem
et TeuTE T wfgEeniaaiigol

| fermrmg qua erfidstia STEd: |

| AT UTAATET asreuaaf-aaqlIg L Il

AR TTeRTe Wl QA fEament: |

freptet oo O Ww FEEHEIRR0

AerToheHE fort |: geEd |e

¥ Aty wuTE: WEE o aaeeeniiz 3

TaTeeRud ot et TR |

AT AT Jartd UTH TSR

FoTEETE o e

TETETY HETATTER astaafasham: ngy il

Foeraws fort fremen: et @

AT WhgaeIdar: Wofafa TH TEaIIRE Nl

iferarma fémt gt TRTsRITE:|

AT HTET: waTta aE TRl

TgEwd fort T WA

e W Areddi: Tl 0H TEH1IR¢ N

T 34T WA TR |

e TR 39 G RN

Vidyasara-samhita enumerates the types of the lingas that may be
worshipped by men and women, and by the caste-members.
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TEfCTT ST wEisiEgE W
Tt GfEFramT wERrEyE waq)
TUifer § Avarl HETeRuauE TR
ToreniérTg yETon wEd s fag:
e AR = WA WARHIHZ N
witont g wiféa fomt wwgont favtem: |
Tareramt g TaferesRagIs I
A A1 A aTf ST iy e |
T[RRI ST & TewiEm|
Amsumad-bhedagama gives details of how the linga must be

worshipped in conditions of impurity occasioned by birth of a child (stitaka)
or death of a family member (pretaka) :

Yeh WAshIire SITeeas |gaw
St 7 hAcA: YA AAehshT =l
Torem=or sheded wHmET g
IS A AT T AT

gt wfavresrgwmire = fagraa: 0
%WWWWI
AT Ak U4 T @I fergeEmuz
HE o TAGHE |e AFAHReTTH|
Al g g IEn 9 WERETIg ||
ITATATE HAT i TS|
Y T A 3T e ag iy Il
AATA Yehded AT Gafaam|

wqd faa® wen T v Tei @S

The same text prescribes penances for expiation, when the linga in
worship has been stolen or lost otherwise. Effort must also be made to
recover the lost linga; in case the efforts are in vain, a new linga is to be
got from the guru :
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Mukha-Linga
Note I
MUKHA-LINGA

A variety of Manusha-linga, viz., the linga carved and installed by
human beings, this is distinguished by one or more faces (mukha) sculptured
on the puja-bhaga of the linga. Ajitagama, and other texts classify lingas
into three types : (i) vyakta, manifest viz., in the forms of icons (called in
Suprabhedagama, 33, 2 ‘sakala’ or kalanvita); (ii) avyakta, unmanifest,
viz., the aniconic linga (‘nishkala’ or kala-hina); and (jii) unbhayatmaka,
having both an iconic aspect as the manifest aspect and the aniconic
aspect as unmanifest. They are called Rudra, Sadasiva and I$vara
respectively. The mukha-linga belongs to the third type (‘mukha-lingam
behaved asya trtiyam chobhayatmakam’).

The texts provide detailed instructions regarding this variety of lingas.
It is permitted to be made only in the Siva-portion of the lingas. It is
permitted to be made only where the Siva-portion of the linga is one unit
more than the Brahma and Vishnu portions (which are equal) along the
central shaft (e.g., 4; 3; 3) (‘Sivam sadhike linge tu mukha-lingam
prakirtitam’). The Siva-portion (piija-bhaga) must be divided into three
equal parts, and the carved part (mukha) must occupy one full part thereof
and half of the other part adjoining it (‘pijamsam tu tridha krtva
sardha-bhagam mukham bhavet; Diparnava, 3, 14, 3-4).
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The same text lays down that the height of mukha-linga may be more
than a hasta but less than five hastas in height, never however taller than
five hastas (‘hatadi paficha-hastantam mukha-lingam prakalpayet; atah
param na kurvita’ 2, 40).

There may be one, two, three, or four faces carved on the round shaft
that constitutes the ‘ptija-bhaga’ (above the yoni or pani-vatta), According
to Diparnava and Isana-siva-guru-deva-paddhati, the one-faced and
four-faced lingas must be installed in villages and other human settlements
(‘eka-vaktram chatur-vaktram gramadishu vinyaset’). If the linga is
one-faced, it must face the entrance of the sanctum; and if it is four-faced,
the faces must turn to the four direction. Ripa-mandana (4, 94) specifies
that the Tatpurusha face must turn to the east, Aghora to the south,
Sadyojata to the west and Vamadeva to the north. The fifth face, viz., that
of Isana, is invisible and therefore not represented (‘pafichamam cha
tathe§anam yoginam apyagocharam’); but it must be visualized to be on
top of the shaft.

While thus the four-faces (chaturmukha) of the linga represent in
effect the five faces of Siva, sometimes five faces are actually carved on
the shaft. But such five faced lingas are permitted to be installed only in
the outskirts of the kingdom on top of a hillock (‘paficha-vaktram rasht
tantike girau’).

The two-faced lingas are usually not carved or installed in temples
(‘na kuryad dvi-mukham lingam’. Isana-siva-guru-deva-paddhati, 3, 40).
They are meant only to play a role in black magic and sorcery (‘tacchhastam
abhicharake’). When, however, such lingas are carved, one face will be in
front, and another will be at its back. It is prescribed that two-faced lingas
must be installed in forests or on mountains (‘dvi-vaktram parvata ranye’).

The three-faced linga will have the main face turned towards the
door of the sanctum; and the other two faces must be carved on the sides
of the shaft; and the back of the main face must be left free (‘tri-vaktre
prshthato nasti’).
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Puja-Bhaga
Note 1I

PUJA-BHAGA

The part of the Linga that must be worshipped is known as the
pujarsa or piija-bhaga. The texts divide the shaft that constitutes the linga
into three parts : the bottom part is square in shape and represents Brahma,
the middle part is octogonal in shape and symbolizes Vishnu, while the
upper part is round in shape and represents Rudra (or Siva). The bottom
part (Brahma-bhaga) is hidden in the ground, the middle part (Vishnu-
bhaga) is covered by the pedestal with depression and a water-exit (pani-
vatta or pitha); it is only the upper part (Rudra-bhaga) that is seen, and
this is the part of the linga that must be worshipped (hence called
pijabhaga). ‘

The lingas are classified into four varieties, taking into consideration
the relative lengths of the three parts. If all the parts are of equal length
and height (utsedha) it is ‘sarva-sama’; if the middle part is taller than the
bottom one, and the upper part (pija-bhaga) is taller than the middle part,
the linga is ‘vardhamana’ (gradually increasing); if the upper part (ptja-
bhaga) is taller than the other two parts which are of equal height, it 1s
‘$ivadhika’ and if the upper part (representing Rudra) and the middle part
(representing Vishnu) are of equal height and taller than the bottom part,
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it is ‘svastika’. Of the four varieties, the lingas where the ptija-bhaga is
more dominant than the other two parts, are regarded as best, and suitable
for worship by all castes (‘sarva-jatyarhake mate’, Kamikagama).

The piija-bhéaga of the linga is usually a round shaft, seen above the
pedestal, but may contain fluted facets on it (dhara-linga) or may have
one, three or four faces; may have numerous tiny lingas carved along
them (sahasra-linga) (cf. Kdsyapa-silpa, ch. 49)

TEATHH o HEd WA
Tafafetrd G gafaga
| we, wiauae fama grmerfierdn

AT FTEIAATY] FAAS TeTHTERA|

TATHATHIOTAY Wradfag

The puija-bhaga may sometimes have marketings on them to resemble
elephant's eyes, three horizontal lines to resemble tiryak-pundra, afijali,
trident or some symbolic lines (lakshanoddhara or brahma-sitra). The top
of the puja-bhaga may also be shaped in one of four ways (called §iro-
vartana) : like a gourd (trapusha), like an open umbrella (chhatra), like a
crescent moon (ardha-chandra) or like a hen's egg (kukkutanda).



Note 111
MRNMAYA-LINGA

One of the six varieties of linga, this is made of clay (mrt, mud) or
earth (hence called parthiva-linga) and this may be worshipped either as
a permanent object of worship fixed to a place (achala), like a stone- linga,
or as a temporary (kshanika) or moveable (chala) object. As already
mentioned, it has two-sub-varieties : (/) made in clay and then baked on
fire (pakva), and (i) made in clay and left unbaked (apakva). The latter
sub-variety is more usually prescribed, while the former is said to be
employed in rituals connected with black magic and sorcery (abhicharika).

Although called ‘clay linga’, it is not made out of pure clay; several
other materials are mixed with clay, and the clay is also treated.

The procedure for making the clay linga has been given in several
texts like Kiranagama (3, 21), Parva-karanangama (10, 190), Suprabheda
(33, 29), and 4jitagama (4, 17). White, red, yellow, or black clay must be
collected from the banks of a river or from the mountain-tops and after
straining well, must be mixed with ghee, milk (from the red-coloured
cow, kapila), curds, and triphala (three kinds of gooseberry or embelica),
wheat flour, black-gram flour, the powdered bark of trees which exude
milky juice, guggula, resin of sarja, pulp of some fruits, gum of the sala-tree,
and til-oil (different combinations are given in the texts). The collected
clay is prescribed to be kneaded well preliminarily in ‘paficha-gavya’ (the
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five products of a cow; milk; curds, ghee, urine and dung), according to
Parva-karana. And this text suggests among the articles to be mixed with
clay a fragrant substance called kundurushka, juicy extraction from bilva
tree, and the milky exudations from five trees (paficha-kshiri).

After mixing these articles with clay, the whole thing is left under
water for a month or at least for a fortnight. Then the linga is made from
this substance according to the desired proportions (uttama, madhyama or
adhama measures). There is a regulation that the pedestal for the clay
linga must also be in clay.

If the above is the procedure for unbaked clay linga (apakva-mrt-linga),
the making of the baked linga (pakva-linga) is much simpler : clay is
collected from a sanctified spot, linga is made directly from the clay
(without any of the articles mentioned above mixed with it) and burnt on
slow fire. '

According to Nandi-purana, worship of the clay-linga (unbaked) is
capable of fulfilling all desires, and of bestowing upon the worshipper
long life, energy, progeny, wealth and happiness (‘parthivam lingam jfieyam
sarvartha-sadhakam’).



Note IV
DIVYALINGA

Meaning “divine sign”, divyalinga is an expression in southern
Saiva-siddhanta to refer to the primordial manifestation of the divine will
(to create). The doctrine of five-fold emanations is basic to this image.
From the thousandth part of Siva (as the progenitor of all universe) evolved
the feminine transcendental energy known as Parasakti. And from the
thousandth part thereof emanated the masculine counterpart thereof,
Sadasiva or Sadakhya. From the thousandth part of Para-akti evolved
Adi-gakti (primordial energy);, from the tenth part of whom came into
being Amiirta-sadakhya (formless) or I$ana. From the thousandth part of
Adi-sakti evolved Icchha-sakti, Jiiana-sakti (cognition-energy), and from
the latter Karma-sadakhya or Isa.

Amiirta-sadakhya, the second evolute, manifested itself as a brilliant
pillar, filling all space with light like a million suns arisen at once. This
pillar is called “mulastarhbha”, because everything in the universe initially
rose out of it and will at the end dissolve into it (hence called ‘linga’,
liyate asmin iti). This pillar of light is referred to as ‘divyalinga’; but it
is without a concrete from (hence called ‘amurta)’. Similarly the third
evolute, Mirta-sadakhya, also appeared as a ‘divya-linga’ but resembling
a blazing fire with flames alround it. On top of this liiga was an
anthropomorphic representation of Siva with a charming countenance,
which is three-eyed, and body which is four-armed (carrying in the two
upper hands axe and deer, the two normal hands assuming the gesture of
abhaya (or protection) and varada (or boon-bestowal). Hence this is called
‘mirta’ viz., with a concrete form.

The fourth evolute, Kartr sidakhya, also appeared as a divyalinga,
but it was of immense size and perfectly translucent. On top of this pillar
of light was the form of §iva with four faces, eight arms and twelve eyes.
The hands on the right side carry spear ($ila), axe (parasu), sword (khadga)
and the gesture of protection (abhaya), while those on the left carry noose
(pasa), serpent (sarpa), bell (ghantd) and the gesture of boon-bestowal
(varada).
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The final evolute, Karma-sadakhya, manifested itself as a linga on a
pedestal (pitha), providing the proto-type for all the linga-presentations
now in vogue.

The three eyes in the iconic representation of Siva represent the three
primordial energies : icchha-sakti, jfidna-Sakti and kriya-sakti.



_ Note V
BANA-LINGA

The natural (or ‘self-manifest’, svayarh-bhii) lingas, which are crystals
or quartz, found in sacred rivers like Narmada are considered most
worship-worthy, especially those that are four angulas in height (cf:
Meru-tantra, chap. 9). But not all stones found in the river Narmada are
bana-lingas. Texts like Sita-samhita and authors like Hemadri have
provided several marks (lakshanas) of a genuine bana-linga.

The legend recounted in Yoga-sdra (ch. 5) describes the bana-lingas
as self-manifest aspects of Siva flowing down the heights of Kailasa
mountain into the river Narmada, at the request of the asura chieftain
Bana, who was a great devotee of Siva (‘svayam samasravate girito nar-
mada-jale’). Being self-manifest, they always involve the presence of Siva,
and do not need ritualistic sacraments like ‘avahana’ and ‘pratishtha’.

The bana-linga occurs in many shapes, sizes and colours, and has
different names. The Agneya-linga will be rosy-coloured and warm to
touch; the Yamya-linga is shaped like a cudgel or like the tongue; the
Nairrta-linga looks like a sword; the Varuna-linga is round in shape; the
Vayu-linga is smoky-complexioned and looks like the flag-post; the
Kaubera-linga has the appearance of a mace; the Raudra-linga resembles
a bone piece; and the Vaishnava-linga has variegated colours.

Hemadri enumerates nine varieties of bana-linga :

(1) Syayam-bha (honey-coloured, with two dark rings); (2) Mrtyuiijaya
(variegated colours, with marks resembling spear and coils of matted
hair); (3) Nila-kantha (elongated and white-coloured with a black spot);
(4) Tri-lochana (white-coloured with three eye-like marks); (5) Kalagni-
rudra (lustrous and dark, stout and having matted-hair-like marks);
(6) Tripurari (honey-coloured, with white marks resembling the sacrificial
chord across and lotus at the base); (7) ISana (clear-crystal with the top
tawny-brown, and marks of a trident; (8) Ardha-nari§vara (white-coloured
on one side and red coloured on the other); and (9) Maha-kila (slightly
red in hue, shining, stout and longish in shape).
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The best among the bana-lingas for worship are said to be those
which are honey-coloured, white, blue or emerald-hued; and which are
shaped like a ripe jambu-fruit, or like a swan’s egg. The bana-linga is
prescribed to be placed on a pedestal (vedikd) of gold, silver, copper,
crystal or stone while worshipping.

There are defects which render the bana-linga unfit for worship; like
being rough to touch or sharp-edged, being broken, standing on one side
the top-portion being injured, very stout or very thin. And some varieties
are prescribed to be avoided by householders. Those which are light or
reddish or stout are said to bring misery to the worshippers if they are
householders.

Different varieties of bana-linga are said to confer several benefits on
the worshippers.

Bana-lingas, obtained from the river Narmada and other sacred rivers,
are especially sacred. An account of these lingas is given in Tantra-sara.
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I FHNEHE Feaq ferrererom)
Yo ATEUTIRIAHT ST ||
FHiUETEAgYT AT e |
e B &9 oE swd g 9@ W@k
Béna-lingas must be worshipped on pedestals,. the dimensions of
which are given below :

fermrrrdtsfasr fawaa yRaEgmeT)
feregardriETs MEaTEsTEwT|ILo

Some bana-lingas, however, are to be avoided for they are ill-suited
for worship :

fermferest wamyeg: yrerenfere emarem)
fermiieww saiq WrmisweTERIL L I
FEE T o wEHUE g
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eI FIUTTT { YA o
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Bana-lingas are distinguished by having been worshipped by several
divinities; the lingas bear the appropriate marks on them, which will
facilitate their identification. The following verses have been extracted
from Rauravagama :

e o F g 39d g 9@ waw
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The same text provides the variety of bana-linga that may be
worshipped for fulfilling a particular aspiration of the devotee :

aredf g wiuet forg WA HreremiferoTi
Tl et g Tt Saretag s
drguTiasRyie o A fag = aetdq)
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The superiority of bana-lingas is established in the following verses
taken from Kalottaragama, which grade the lingas from an earthern one
unburnt to the bana-linga.
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Another text, Jidna-ratndvali, mentions how a bana-linga may be
recognized as suitable for worship. Without this examination, the worship
may cause misery.
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The merits of worshipping rasa-linga (or the linga fashioned out of
mercury) are mentioned below. The rasa-linga is said to be million times
superior to the bana-linga. Rasa-linga is worshipped for siddhis.
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PITHAS OF LINGA




Chapter 5
ICONIC FORMS

(1) ASHTA-MURTI

The eight forms of Siva comprehend the entire universe : (1) Sarva
(representing earth element), (2) Bhava (water), (3) Rudra (fire), (4) Ugra
(air), (5) Bhima (akasa), (6) Pasupati (the individual soul, jivatma), (7) Isana
(sun and (8) Mahadeva (moon). The background idea is that Siva himself
has assumed these forms, and in him all things endure as beads in the
thread (‘tasmin vyapya sthitam viS§vam sttre manigana iva’). The individual
soul is the devotee (yajamana); the sun and the moon are visible divinities
(pratyaksha-devata); the others are clements which constitute the basic
structure of the universe. '

Each of these forms is assigned a spouse (Sakti) and offspring:
Usha and Sukra respectively for Bhava,

Sukesi and Angaraka for Sarva;

$iva and Hanuman for I$ana;

Svaha and Skanda for Pasupati;

Dik and Svarga for Bhima;

Diksha and Santana for Ugra;

Rohini and Budha for Mahadev; and

8. Suvarchala and Sani for Rudra.

N kW

It can be seen that among the offsprings, four are planets (Sukra,
Angaraka, Budha and Sani), and two are well-known gods in their own
right (Hanuman and Skanda). The spouses are so many forms of Adi-Sakti.

In India, the eight forms are said to be represented and celebrated in
distinct shrines. Siirya is the visible god. Chandra is celebrated in Somnath
(Saurashtra) and Chandranath (Bengal). The individual soul (Yajamana)
in Pasupatinath (Nepal), where Siva is represented not in the linga form
but iconic human form above the loins; Sarva (kshiti-linga) in Ekarhranatha
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(Siva-Kafichi); Bhava (ap-linga) in Jambukesvara (Tiruchirapally); Rudra
(tejolinga) in Arunachala (Tiruvannamalai); Ugra (vayu-linga) in Chindam-
baram (Tamil Nadu). They are all in the aniconic linga form.
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Also called ‘martyashtaka’ iconographical details are given in texts,
like Vishnu-dharmottara, Pirva-karanagama and Amsumadbheda. All the
eight forms alike must bear the characteristic features of Siva, like three
eyes (trinetra), braids of hair done up like a crown (jatd-mukuta), the
crescent moon on the head (chandra-sekhara), draped in silken garments
(kshauma-vastra) and having four hands. They carry the gesture of
protection (abhaya) and the gesture of boon-bestowal (varada) in the two
front hands. The two hands at the back normally carry the terrible weapon
called khatvanga (bone of the fore-arm capped with a skull), and trident
(tristla). But the form Sarva is made to carry sword (Khadga) and shield
(kheta) in the hands at the back, and Bhima spear ($tila) and lasso (pasa).
Pasupati, Mahadeva and Sarva look alike; Bhava appears to be the pacific
($anta) counterpart of Bhima who is fierce (ugra). Bhima has an angry
look, deep red complexion and his mouth bears terrible fangs (4dmsumad
bheda).

The account given in Piarva-karandgama distinguishes the eight forms
by their body-colours : white, black, red, dark blue, pale pink, dark-brown
(colour of musk or kastiiri), coral red and deep blue respectively. However,
these eight‘forms of Siva are seldom represented in sculpture or painting.

Sadasiva-Miirti

In Saiva-siddhanta, from the five Saktis (para, adi, icchha, jiiana and
kriya, corresponding with §antyatita, $anta, vidya, pratishtha and nivrtti-
kalas) manifest five Sadasiva-tattvas (§iva-sadakhya, amiirta-sadakhya,
miirta-sadakhya, kartr-sadakhya and Karma-sadakhya, corresponding with
Sadasiva, I$a, Bramha, I$vara and I$ana). Sadasiva is the supreme godhead
but absolutely formless, all-pervading, extremely subtle and incomprehen-
sible. As the source of the entire universe, he is both sakala and nishkala
(aspected and unaspected), and this is known as Sadasiva-marti, as
distinguished from Siva who is only sakala.

According to Uttara-kamika (patala 43), he is to be shown as white-
complexioned, five-faced, and ten-armed. Each of the five heads has a
crown of matted hair, brown in colour. And the hands carry Sakti, spear,
khatvanga, gestures of protection and boon-bestowal (right side), noose,
snake, hand-drum, blue lotus and pomegranate fruit (bijapara) (left). He
sits in a bound lotus posture (baddha-padmasanam).
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Asina Uttama-Dasa-Tala )
Alternately, Sadasiva may be visualized as having a single face but
with three eyes (representing the three powers : icchha, jiiana and kriya),

and adorned by crescent moon on the head (representing jiiana). His consort
in this form is Manonmani.
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One of the dhyana-slokas, which provides him with five faces and
ten arms, makes him seated upon a white lotus (Sveta-kamalasana).

Another dhyana-sloka, describes him as four-armed and pacific in
aspect (saumya). He carries in both of his normal hands a pot filled with
nectar (pirnamrta-kurhbha), and in two other hands another pot and rosary.

Sadyojata

Chandrasekhara
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One of the five aspects of Siva (paticha-brahma), represented as his
five faces, Sadyojata is also an iconic form. Karandgama describes this
form as white in colour (like the jasmine flower, moon or conch), four-faced
(chatur-vaktra), with three eyes in each face, and four-armed, carrying in
the hands book (veda), rosary, and gestures of protection and boon-bestowal.

Rupa-mandana, however, describes him as having a single face, calm
in aspect (saumya-mukha), and two hands, showing the gestures of
protection and boon-bestowal. Clad in white garments, he wears garlands
of white-coloured flowers. His crest is adorned by crescent moon, and his
matted hair is in the ‘jata-bhara’ shape.

Mahesa-Miirti

The concept of Mahesa-mirti is derived from the Saiva-siddhanta
doctrine of emanations from Siva (Siva-srshti) and emanations from Sakti
(sakti-srshti). Saiva-siddhanta recognizes reality (tattva) as three-fold :

Mahesa-Mirti
(Stone, from Kaveripakkam)
(1) Siva the supreme tattva, devoid of form (nishkala) and extremely
subtle (sikshma) (one tattva); (2) Sada-Siva, the reality which is partly
formed and partly devoid of form (sakala-nishkala), and both subtle and
gross (stikshma-sthila) (five tattvas); and (3) Mahesa, with form (sakala),
and gross (sthiila) (twenty-five tattvas). The three aspects of reality are
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also termed tattva (really real), prabhava (emanations thereof) and marti
(iconic representations), altogether making thirty-one categories (also
called tattvas).

L

II.

III.

$iva, for the sake of creating the basic principles of the world
(srshtyartham sarvatattvanam) and for helping the aspirants for
spiritual welfare (yoginam upakaraya) assumes out of his free
will, forms (kald, which word literally means limbs or parts, but
means ‘body in an extended sense.) From one-thousandth part of
Siva (sahasrarhsena) emerges the transcendental energy, Para-sakti
(characterized as §antyatita-kald). From one-thousandth part of
Para-§akti comes forth the primordial energy, Adi-$akti, (charac-
terized by $§anti-kala). Likewise from Adi-$akti emerges the energy
of intention, Icchha-$akti (vidya-kala); from Iccha-Sakti the energy
of cognition, Jiiana-sakti (pratishtha-kala); and finally from Jiiana-
$akti the energy of action, Kriya-sakti (nivrtti-kala). Thus five
distinct energies take shape from Siva. This is known as Siva-
srshti.

Subsequent stage of creation is known as Sakti-srshti, and here
the second aspect of reality (sadasiva-tattva) becomes relevant.
From one-tenth part of each of five energies flash forth a sadakhya:
Siva-sadakhya (I$a) from Parasakti, Amarta-sadakhya (T$ana) from
Adi-$akti, Murta-sidakhya (Brahma) from Icchha-$akti, Kartr-
sadakhya (T$vara) from Jiiana-sakti, and Karma-sadakhya (I$ana)
from Kriya-sakti. They correspond with the five faces of Siva, in
accordance with the directions : Vama-deva (North), Tatpurusha
(East), Sadyojatas (West), Aghora (South) and Sada- Siva (top).
Each of them is called a Sadasiva aspect (‘paficha- mirti-mayam
devam paficha-tattvatmakam bhavet’).

From one-thousandth part of the presiding aspect of the last
sadakhya (Karmesa), emerges Mahesa-mirti, (‘karmesasya
sahasrarhéan mahegasya samudbhavah’), a deity with definite form,
who is directly responsible for the creation, maintenance and
dissolution of the world, and who reveals himself to devotees in
different ‘sportive’ forms (lila-murti) in a variety of postures
(seated, standing, dancing and riding) and in violent or tranquil
moods. All these iconic forms of Siva are direct emanations from
the Mahes$a-miirti, the third aspect of reality (tattva).
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Mahesa-Marti
(from Elephanta cave-shrine)

Mahesa is iconographically visualized as having a single face, which
is three-eyed, wearing his matted hair.in the form of a crown (jata-
mukuta), and with four hands, carrying in the extra hands deer (mrga) and
axe (parasu), the normal hands assuming the gestures of protection and
boon-bestowal. He is also represented as having three faces, corresponding
to the three aspects of reality, viz., Siva, Sadasiva and Mahesa, and represen-
ting the three divinities that emerge from Mahesa-murti to create (Brahma),
preserve (Vishnu) and withdraw (Rudra) the world.

The siddhanta explains that from one thousandth part of Mahesa,
Rudra takes shape; and from one out of a crore of parts of Rudra Vishnu
is formed, and from one out of a crore of parts of Vishnu Brahma takes
shape. These are the divinities that are responsible for creation, preservation
and dissolution of the world; Brahma is the creator, Vishnu the preserver
and Rudra the destroyer (‘mahesam sa-kalam vidyat srshti-sthiti-laya-
mayam’).
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Other deities also take shape from ,Mahesa-murti. The sun (Surya),
the moon (Chandra) and the fire (Agni) come out of the three eyes of
Mahesa. From Mahesa’s nostrils the wind (Vayu) gets formed, from the
mouth the deity of wisdom (Jiiana), from the neck Ganesa, and from the
chest Skanda.

According to Suprabhedagama. Mahesa-murti as the completely
manifest form of Siva is to be shown as having five faces, four of which
are visible. Each of the faces is three-eyed. His complexion is that of
crystal (sphatika), and his lustre is that of the sun; but he is cool like the
moon. He is draped in white garments and his sacred chord also is white.
He has ten hands, showing with his two normal hands the gestures of
protection and boon-bestowal. The other eight hands carry spear, axe,
vajra and sword (on the right side) and shield, goad, noose and bell (on
the left side).

The five faces represent the five aspects (paficha-mukha) of Siva :
Vama-deva, Tatpurusha, Sadyojata and Aghora in the four directions, and
Sadasiva on top; the five kalas (Santyatita, Santi, Vidya, Pratishtha and
Nivrtti); the five Sadakhyas (mentioned above); and the five Saktis (Para-
$akti, Adi-$akti, Icchha-gakti, Jiiana-Sakti and Kriya-sakti, Santyatita-kala
and Siva-sadakhya is beyond our apprehension; and therefore only four
faces are shown, each facing a direction. In relief sculptures and paintings,
the face behind the one that is in front of us also becomes invisible. Thus
it is usual for Mahesa-murti images to be seen as three-faced (as in the
well-known and so-called Trimirti image in the Elephanta caves).

The assumption of Mahesa-form is also meant to give expression to
the five phenomenological functions known collectively as paficha-krtya:
creation (srshti), preservation (sthiti) and dissolution (sarhhara) of the world,
obscuration of the real (tirodhana) and grace for the devotee (anugraha).

Mahesa is said to have twenty-five ‘sportive forms’ (lila-marti)
(‘paficha-vimsati-bhedais tu tan mirtir-vividha bhavet’) and the number is
obtained by five sets of five details : five $aktis, five sadasivas, five
sadakhyas, five mukhas and five krtyas. The list of twenty- five sportive
forms given in Rauravagama (927th patala) is as follows :

1. Soma-dhari (Chandra-sekhara)
2. Umaya-saha (Uma-sahita)
3. Vrsharidha (Vrshabhavahana)
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Nrtta-rupaka (Natardja)
Vaivahita-mirti (Kalyana-sundara)
Pasupata

Gangadhara

Tripurantaka (Tripurari)

R IR

Gauri-sarhvada

10. Gauryanugraha

11. Umayalingita (Alingana)

12. Guhoma-sahita (Somaskanda)
13. Umaradhya

14. Sukhasina (sukhasana)

15. Kankala

16. Kesavardha (Sankara-narayana, Harihara)
17. Kirata

18. Ardha-narisvara

19. Chakra-prasdda (Chakra-dana)
20. Vighna-prasadaka

21. Eka-pada

22. Dakshina-murti

23. Bhikshatana

24. Kala-ha (kalari)

25. Lingodbhava

The list given by T.A. Gopinatha Rao (in his Elements of Hindu
Iconography, Vol. 11, part 2, pages 369-370,  source not indicated) omits
items 6 to 11, and 13 from the above list and substitutes the following :

Kama-dahana
Jalandhara-Vadha .

Gajari (Gajasura-sarmhara)
Vira-bhadra
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Chandesanugraha, and

Vishdpaharana

Mahesvara

Name of Siva, iconically represented. He is shown as riding a bull
(vrsha-vahana), fair-complexioned (sita-varna), wearing matted hair as
crown (jata-makutd) in which crescent moon is stuck (Sasanka-$ekhara),
and four armed, carrying usually axe (parasu) or hammer (tanka) and deer
(mrga) in the two upper hands, the normal hands assuming the gesture of
protection and boon-bestowal. Alternately, he carries trident, hand-drum,
skull-cup and serpent in the hands. Serpents constitute his ornaments
(nagabharana). He is three-eyed (tri-nayana), the third eye being on the
forehead (phalaksha).

He is often accompanied by Parvati, his consort, and sometimes also

with his sons Ganesa and Skanda. He may be shown with his attendants
Nandi, Chandikesvara and Bhrngi.

Vrshabhartidha
(stone, Brgadisvara temple, Tafijavir)
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Mahakala

Name of the Siva-linga at Ujjayini, it is one of the twelve jyotirlingas.
Siva is called Mahakala because he brings about all beings (‘kalanat
sarvabhiitinam maha-kalah prakirtitah’).

Mahakala
(after a Tibetan drawing)

But Mahikila is more frequently the offspring of Siva, who also
became the leader of Siva’s troops (pramatha-gana). Kalika-purana (Chap.
45) gives the following account of his origin. Once Siva’s semen was
being dropped into Agni, and two tiny drops thereof slipped and fell upon
the slopes of the mountain : two babes were thus born. One of them was
dark blue like the bee (bhrnga) and Brahma named him Bhrnigi. The other
was very dark like collyrium; he was therefore named Mahakala. Siva and
Parvati reared them up, and they were in due course made leaders of the
troops of Siva.

The same text narrates another episode (chaps. 46—49); the two boys
were caught looking at their mother while she was nude and were cursed
to be born on earth with faces of monkeys (‘sakha-mrga-mukhau bhuvi’).
Bhrigi was born as a vampire or fiend (vetala) and Mahakala as a terrible
spirit (bhairava).
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Mahakala
(after on icon in Indian Museum, Calcutta)

Mahakala is worshipped in tantrik rites, especially those relating to
killing (marana). Tantrasdra describes him as Maha-kala-bhairava, whose
body-colour is ashy grey (dhiimra-varnaka). He is represented as two-armed,
carrying cudgel (danda) and magical spear known as khatvanga. He is
terrifying in appearance (ugra), his face being especially so (bhima-mukha),
with fangs coming out of his mouth. He is fat and short in stature (tundila),
and a tiger’s skin covers his loins (vyaghra-charmavrta-kati). He is three-
eyed, and his tawny hair sticks out above his head (arddhva-kesa). He is
decorated with a garland of severed heads (munda-mala-vibhishita).

His mantra seeks to eliminate all obstacles (‘Maha-kala-bhairava,
sarva-vighnim nasaya hrimh $rirh phat svaha’).

Kumari-kalpa prescribes that he must be shown to the right of the
goddess Kaili.

Mahakala also figures in the Vajrayana pantheon, and is popular in
Nepal, Tibet and China. His icons are frequently to be found in shrines

T
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and monasteries in these countries, and his worship was once wide-spread.
There are many sadhanas in the name of this deity.

He is called Mahakala-bhattaraka, and is dark-complexioned, and
terrifying in appearance with tusk-like protrutions from his mouth (darhsht
ra-bhima-bhayanka). Blood drips from his mouth (sravad-rudhira-mukha).
His crown consists of five gaping skulls (paficha-kapala), and his hair is
tawny in colour, standing (Grdhva-pingala-kesa). He has three eyes, and
his chest is adorned with a garland of severed heads (munda-mala). Serpents
are his ornaments (bhujafigabharana); his sacred chord also is a serpent.
He is dwarf-like in appearance (kharva).

There are four principal varieties of icons of Mahakala : (1) two-armed,
carrying chopper (kartr) in his right hand and bowl filled with blood
(kapédla) in his left; (2) four armed, carrying, in addition to the above,
sword and khatvanga in the two extra hands; (3) six-armed, carrying
chopper, rosary (akshamala) and hand-drum (damaru) in the three hands
on the right side, and bowl filled with blood, spear ($tila) and diamond-noose
(vajra-pasa) in the three hands on the left side.

The fourth variety is breath-taking. It shows Mahakala as having
eight faces, twenty-four eyes, sixteen arms and four legs. He is in the
yuganaddha (yab-yum) posture, embracing his consort, Prajiia, with two
of his sixteen arms. He holds up with two of his other hands an elephant’s
hide. The remaining twelve hands carrying chopper, diamond (vajra), club
(mudgara), trident (tristla), sword (khadga), and fierce cudgel (yama-danda)
on the right side, and bowl filled with blood, bell (ghanta), goad (ankusa),
white flywhisk ($veta-chamara), handdrum (damaru) and human head
(nara-§ira). He is seen trampling upon vajra-bhairava as a corpse (preta).

He is exceedingly awesome (mahatraudra) and dark-complexioned.
He is described as ‘frightening even fear’ (bhayasyapi bhayamkaram®).
His loud laughter makes the sounds ‘ha-ha’, ‘hi-hi’, ‘h&-hé’. Five dhyani-
buddhas adorn his crown. He is surrounded in different directions by six
goddesses : Maha-maya (East), Karika (South-East), Yama-diiti (South),
Charchika (South-west), Kala-dati (West), and Chandesvari (North-west).

In Lalitopakhyana, he is described as jet black in colour (ghana-
§yama), and embraced by Kaili ) Kalyalingita-kafichuka) and his eyes are
red with intoxication (madaruna-vilochana). He is seated upon a throne,
and eats up the entire world in a cup and drinks the maddening juice of
the universe (‘brahmanda-chashake ptirnam piban vi§va-rasasavam’).
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Mahabhdrata (sabha-parva, 10, 34) mentions Mahakala as an attendent
(parshada) in Siva’s assembly, and also in the court of Kubera.

Lila-Mirti

The sportive forms which Siva assumed on various occasions are
generally known as ‘lila-mirtis’. Major shrines of the Saivite division
have iconographic representations of these forms, kept in niches in one of
the enclosures, the sanctum, however, containing only the aniconic linga.
These forms do not receive ceremonial worship, nor are they meant to.
They are decorative in intent; and more significantly they illustrate the
puranic accounts of Siva’s glory.

According to Siva-siddhanta, the sportive forms of Siva are emanations
from the Mahesa-tattava (as told earlier), which in turn is an expression
of ‘Karma-siada’. These forms are all ‘sakala’, having identifiable forms
and associated symbolisms. They illustrate Siva’s role in creation,
preservation and dissolution of the universe. And in all these forms, Siva
is seen as having a human figure, havipng one head, three eyes, four or
more arms, and wearing his matted hair done up as a crown. The weapons
held in the hands, the postures assumed and the actions shown vary.

Some forms are seated, some standing and some moving about.
Saivagama-sara classifies these forms into those which illustrate creation
(srshti-mirti), preservation (sthiti-miirti), obscuration (tirodhana-mirti) and
bestowal of grace (anugraha-mirti). Another classification is according to
the action shown : bestowal of grace upon devotees like Vighnesa,
Chandesa, Nandi, Ravana etc. (anugraha-miirti); destruction of demons
like Tripura, and Gajasura, and vanquishing of spirits like Kala, Kama and
Jalandhara; illustrations of legends like Bhikshatana, kankakala,
Vishapahana, Vaivahika, Virabhadra, Lingodbhava and Kirata; and themes
illustrating aspects of Siva like Chandrasekhara, Nrtta-marti, Dakshna-
mirti, Haryardha, Umardha, Sukhasina, Eka-padd and Vrsharidha.

While the traditional number of Siva’s sportive forms is twenty-five,
the agamas do not always enumerate or describe these forms. 4jitagama,
for instance, speaks only of seven forms : (1) Siva alone (kevala) (2) Siva
with Parvati (sarhbika), (3) Siva with Parvati and Kartikeya (samblka- guha),
(4) Siva with Brahma and Vishnu (sabrahma -kesava), (5) Siva sharing his
body with Vishnu (hayardha) (6) Siva sharing his body with Parvati
(devyardha), and (7) Soma Sri Vishnu Padma (?).
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(Stone, Gangaikondachozhapuram)

Rauravagama (pataka (25, 1-3) counts only eight forms : (1) Sukha-
sana (seated in easy posture), (2) Somesvara (called in Suprabheda ‘Umaya
saha’, in the company of Parvati), (3) Somaskanda (called Uma Skanda-
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Tripurari
(from Darasuram)
sahita in Kamikagama along with Parvati and Kartikeya), (4) Vrsgharadha
(or Vrshabharadha, riding a bull), (5) Purari (or Tripurari; the vanquisher
of the Tripura demons), (6) Chandra-sekhara (called in Suprabheda Somar-
dha-$ekhara, wearer of crescent moon on head); (7) Kala-hara (Kalaghna
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according to Suprabheda, or Kalari, Kalantaka, the vanquisher of Kala,
the god of death), and (8) Kalyana (Kalyana-sundara or Vaivahikamurti,
Siva in the act of taking Parvati for wife).

Suprabheda (1, 34, 72-75) enumerates twelve forms (‘dvadasa
pratima’), adding the following five forms to the above list omitting
Somaskanda : (8) Nrttaka (or Nrtta-marti, Siva as a dancer), (9) Ardha-
narisa (as man-woman), (10) Harer-ardha (sharing his body with Vishnu),
(11) Bhikshatana (Siva on his begging rounds) and (12) Linga-puranika (or
Lingodbhava, or Lingodbhita in Kamikagama, appearing from the linga).

(Stone, from Kailasanatha temple)

To this list are added another thirteen to make up the traditional
number of twenty-five : (13) Tripurantaka (as the vanquisher of Tripura),
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(14) Gajari (or Gajasura-sarihara, as the killer of the demon in the elephant
form), (15) Kirata (or Kiratarjuna, encountering Arjuna as a hunter), (16)
Kankala (as a wanderer in order to expiate the sin brahma-hatya), (17)
Chandesanugraha (bestowing the status of prime attendant on Chandesvara),
(18) Vishapaharana (in the act of swallowing the deadly poison Kala-
kita, which sprang forth from the milky ocean as it was being churned,
(19) Chakra-dana (or Vishnvanugraha, presenting discus as gift to Vishnu),
(20) Vighnesanugraha (bestowing grace, upon (Ganapati)), (21) Ekapada
(with only one leg, Brahma and Vishnu emerging from his loins), (22)
Dakshina-miirti, (23) Vira-bhadra (setting out to destroy the sacrifice of
Daksha to avenge the death of Sati), (24) Kalyana-Sundara (same as
Kalyana of Raurava) and (25) Jalandhara-vadha (as killer of Jalandhara).

The list of twenty forms given in Kamikagama (1, 65, 23-27) includes
some of these forms (Nrtta-mirti, Umaya-saha, Indu-Sekhara, Tripuraghna,
Lingobhiita, Dakshinamurti, Sukhasana, Vrsharidha, Kankala, Chande-
gadhipati, Kalyana-sundara). It mentions some forms together (Kala-
Kamadi-nasana and Uma vishnvardha-riipa), omits some forms (Virabhadra,
Jalandhara-miirti, Kirata, Gajari and Vishapaharana) and adds Geya-murti
(Siva as singer, probably the same as Vinadhara), Ganga-yuga-para (Ganga-
dhara and Ganga-visarjana), Nandi$vara-prasada, Sadasiva and Urdhva-
pada-samanvita (with his leg lifted up, probably the variant form of Nrtta-
mirti known as Urdhva-tandava).

Anugraha-Miirthi

The ‘grace’ is one of the five ‘powers’ (Sakti) or act1v1ty (krtya) of
Godhead that Paficharatra and Saiva agamas speak of (others being,
causation, preservation, destruction and veiling) (c¢f. Lakshmi-tantra, 13,
1-15). The ‘grace’ is manifested in releasing the individual soul, bound by
karma. It involves compassion for the unfortunate mortals caught up in
the inexorable wheel of transmigration, and desire to save them from
sorrow and misfortune. The symbolism behind the iconic representation
of the dance of Siva (viz.,, Nataraja) is said to be the five-fold ‘activity’
of the Supreme Being (c¢f. Unmai-vilakkam, 36).

Among the five varieties of the iconic or anthropomorphic images of
Siva (viz., $anta, anugraha, samhara, ugra and nrtya), the ‘anugraha’ (or
the icon representing bestowal of grace) is illustrated by (1) Chandesa-
nugraha (bestowing grace on his door-keeper and attendant Chandesa),
(2) Chakra-dana (gifting discus or chakra to Vishnu), (3) Vighnesanugraha
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Chandesanugraha
(Gangaikondachola-puram)

(bestowing grace on Ganapati), (4) Ravananugraha (giving pardon to the
lord of Lanka, Ravafia, who was a great devotee of Siva), (5) Kiratarjuna
(offering the boon of Pasupatastra to Arjuna, who performed penance in
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the Himalayan region) and (6) Nandisanugraha (bestowing grace upon his
devotee and attendant, Nandi).

1. Chandesanugraha-murti is a variation of the Umasahita Chandra-
$ekhara form, Siva here is accompanied by Uma, seated to his
left. Siva, seated, has four hands, his right normal hand being in
the gesture of boon-bestowal (varada) (instead of the gesture of
protection in the Uma-sahita form), and the left normal hand
placed on the head of Chandesa (instead of it being in the kataka
pose). Uttara-kamikagama prescribes that Siva must be shown in
the act of decorating Chandesa’s head with a garland. Chandesa

"must be shown as folding his hands in devotion (as hrdaye
afijalisarhyukta”); he may be standing or seated in a relaxed posture
(sukhasana). The figure of Chandesa is required to be made in the
lower dasa-tala measure. Silpa-ratna describes this form of Siva
as similar to Somaskanda form but without Skanda.

2. Chakra-dana-mirti, also called Vishnvanugraha, shows Siva seated
with his right leg dangling down, and accompanied by Uma (who
is seated to his left), presenting discus (chakra) to Vishnu (who
sought Siva’s help in vanquishing the asuras). Siva is tranquil
($anta) three-eyed, and four-armed, carrying antelope and battle-
axe in his two hands, the third hand being in the gesture of boon-
bestowal (varada) and the fourth-hand shown in the act of
presenting the discus (Sri-tattva-nidhi). Alternately, he carries in
his four hands hatchet (tanika), antelope (krshna-mrga), the gesture
of boon-bestowal (varada) and discus (chakra) to be presented to
Vishnu. There is a temple in Tamil Nadu (Tirumaperu near
Kafichipuram) which celebrates this form of Siva.

Vishnu who stands in front of Siva, facing him, must be to his left.
The text prescribes that he must be dark-complexioned, wearing
yellow silken garments, and having four hands two of which are
folded in the gesture of supplication (afijali) and the other two
carrying conch-shell (sarhkha) and discus (chakra). The Kaustubha
must adorn his chest. Uttara-karanagama suggests that to the left
of Siva must be Gauri and to the right Parameshthi (viz., Brahma).

The background story is that Vishnu had undertaken the vow of
worshipping Siva daily with a thousand lotus flowers. One day,
there was a single flower wanting to complete the number, and
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without hesitation, Vishnu proceeded to pluck out one of his eyes
(wh1ch was lotus-like) to make up the required number of flowers.
Siva was pleased with this devotion and presented him with the
invincible discus (chakra).

. Vighnesanugraha, also called Vighnesvara-vara- danamirti, is

similar to the above forms, but featuring Ganesa, the lord of
obstacles. Siva is tranquil, three- -eyed and four-armed, carrying
antelope and battle-axe in his own hands, his right hand placed
on Ganesa’s head and the left being in the gesture of boon-
bestowal. Alternately the three hands must carry goad (ankusa),
rosary (aksha-mala), the gesture of boon-bestowal, the fourth being
placed on Ganesa’s head. Siva is seated with his right leg pulled
across and left leg dangling down. Seated on the same pedestal
is the Goddess to his left, two armed, carrying the water-lily in
her right hand and the gesture of boon-bestowal in her left. She
is seated in the same manner as Siva. Sri-tatva-nidhi prescribes
that the goddess must be shown as smiling (prahasita), and that
she must be three-eyed. Ganesa should be standing to the right of
Siva, in the posture of supplication; four-armed, his other two
hands must carry lasso (pasa) and goad (ankusa). He must be
red-coloured and must wear the kirita-mukuta variety of crown.
Uttara-karanagama commends the worship of this form of Siva
for getting rid of all obstacles (sarva-vighna-vinasartham).

. The legend explaining the situation of Ravananugraha is as

follows: Ravana, the King of Lanka, was returning in his air-chariot
‘pushpaka’ to his capital after defeating Kubera in an encounter.
On the way, he beheld a lovely mountain resort known as
Saravana, but his air-chariot was unable to proceed further in that
direction. Ravana alighted on the foot-hills, and attempted to climb
the mountain. But Nandi, the tawny bull-faced attendant of Siva,
forbade him to enter the premises, as Siva and Parvati were
sojourning on the mountain. Ravana, arrogant and mighty as he
was, made fun of him and threatened to uproot the mountain. He
put his twenty hands to the bottom of the mountain and attempted
to lift it. The mountain shook, and Parvati was frightened. Siva
thereupon pressed his thumb, and the mountain stood still, and
the hands of Ravana were caughtunder the weight of the mountain.
The mighty monarch of the rakshasas wailed in agony for a
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thousand years and baseeched pardon from Siva. Siva took pity
on him and bestowed his grace on him. Since then Ravana became

a staunch devotee of Siva.

5. Kiratarjuna-marti, also called Arjunanugraha-mirti relates to the
incident in Mahabharata, when Arjuna, the Pandava hero, obtained
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from Siva, the invincible Pasupata weapon, during the period of
the Pandava residence for a long time on Mount Kailas, seeking
Siva’s grace. To test the fervour of his devotion, Siva appeared
in the guise of a hunter (kirata) and drew Arjuna into an argument
and encounter. Finally convinced of Arjuna’s devotion, Siva
presented him with the Pasupatastra, against which even the great
gods would flounder. There is a famous literary work in Sanskrit
entitled Kiratarjuniyam by Bharavi. And the story became popular
among the folk. There are numerous sculptural representations of
this episode in South India.

Iconographical representations are also frequent in South Indian
temples. Textual prescriptions too are available. Sri-tattva-nidhi.
for instance, suggests that Siva (as hunter) must be red in body-
complexion, three-eyed, four-armed (carrying antelope, battle-axe,
bow and arrow), with braids of hair done as a crown (jata-
mukuta), and bedecked with ornaments. He must have by his side
(to the left), Parvati, and must be in the erect, balanced stance
(samabhanga). Arjuna (as hermit) must be shown to his right, in
an attitude of supplication (krtafijali-puta). He too must have his
hair done up as a crown (jatd-mukuta). He must be shown as
receiving the arrow (pasupatastra) from Siva.

6. Nandisanugraha shows Siva in the act of conferring on Nandi the
authority over the ganas. Sculptural representations of this situation
follow the prescription in Uttarakarandgama, a South Indian text
of Saiva persuation. According to this text, the image of Siva must
be exactly like the one prescribed for Chakradana-mirti must be
represented as one-faced, two-eyed, two armed and in an attitude of
supplication (krtafijali-puta); his face must be tranquil (anta) and
his hair must be done up in elaborate braids (suvikirna-jatopeta).

Samhara-Mirti

A god or goddess may be represented as killing the demons for
securing the welfare of gods and men. Siva vanquishing Gajasura, Kala
and Tripura, Narasirhha killing Hiranya-kasipu, Virabhadra beheading
Daksha, and Durga killing Mahishasura are examples. Such images are
violent in aspect, equipped with numerous hands, carrying powerful
weapons and in a mobile stance (yanaka). They answer to the rijasa and
tamasa types of icons.
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Sati

Among such icons are Vira-bhadra. Sati is the name of Devi, as the
daughter of Daksha-prajapati (who was born from the right thumb of the
creator). She was born as the daughter of Daksha and his wife Asikni (or
Virani). She married Siva, towards whom Daksha was ill-disposed. Once
Daksha performed Brhaspati-savana sacrifice, to which all the gods, except
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Siva were invited. Although uninvited, Sati went to the sacrifice but she
was completely ignored by her father. Humiliated, Sati jumped into the
sacrificial pit and immolated herself. When the news reached Siva, he was
indignant, and from his anger Virabhadra was born. Virabhadra was sent
to punish Daksha. He arrived, beheaded Daksha, drove away all the guests
and destroyed the sacrifice (Devi-bhagavata Chap. 7).

Siva’s grief at the loss of his wife was inconsolable; he put the dead
body of Sati on his shoulders and moved about like a mad man for several
years. The sculptural representations show this form. In order to drive
sense into him, Vishnu undertook to cut the body of Sati to pieces. And
where the several limbs fell, Sakti-pithas were formed.

Chandra-Sekhar-Mirti

One of the characteristic details of the Siva icons is the crescent-moon
tucked on the matted locks of hair done up as a crown. Hence, one of his
popular names, Chandra-$ekhara. This is also one of the forms (lila-mdirtis)
of Siva, frequently represented in stone and bronze sculptures in South
Indian temples. And many iconographic manuals contain details of this
form Sakaladhikara (chap 7) provides the exact measurements which the
image-maker should follow. The icon is made in the superior variety of
Dasa-tala measure.

There are two major varieties of Chandra-Sekhara icon : one shown
with his consort, and the other alone (devya sahito na va). And the icon
of Chandra-Sekhara standing apart from the consort, or embracing the
consort (sopiha bhinna-pitho va devenidlingito ‘tha va’). The latter has
three varieties : the god embracing the goddess (which is more commonly
seen, ‘devendlingand), the goddess embracing the god (‘tayalingitah’),
and the god and the goddess both embracing each other (‘anyonyalingita’).
Generally however, texts distinguish three varieties : Chandra-sekhara
alone (kevala), with his consort but standing apart (Uma-sahita) and
embracing his consort (alingana) (cf. Silpa-ratna, 22nd patala, ‘kevalam
gauri sahitam alingam cha tridha bhavet’).

Of the three varieties, Kevala-Chandra-sekhara image is invariably
standing in perfect equipoise, without any bends (‘sama-pat sthanaka
sthitah’, Uttara-kamika, 48th patala), and this stance is explained as
indicative of rajas mood (dmsumadbheda, 63rd patala; ‘arjavam rajsam-
bhavam”). And more often than not, the same posture is assumed by the
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Kevala-Chandrasekhara

god in the second (viz.,, Uma-sahita) variety. There might, however, be a
slight inclination of the head to the left, where (Uma is standing. In the
posture assumed in the third (viz. alingana) variety, there is a prominent
bend of the whole figure towards left.
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The details of weapons (hatchet or tanka in the upper right hand and
antelope or harina in the corresponding left hand), gestures (of protection
or abhaya in the normal right hands, boon-bestowal or varada in the normal
left hand), characteristic features (like jatd-makuta, crescent-moon on the
head, three eyes, and garment of elephant hide, (krtyarhbara), and the
patra on the left ear, makara-kundala or simha-kundala on the right ear,
mukta-hara, ratna-hara, paduka, yajfiopavita, channa-vira, udara-bandhana,
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uttariya, kati-siitra, and padajalaka) are identical in all three varieties (cf.
Uttara-kamika, 48th patala), but for the normal left arm in the ‘alingana’
variety which is thrown round his consort, instead of assuming the gesture

of boon-bestowal.

Kevala
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Kevala

Texts provide alternatives to the gesture of boon-bestowal in the
normal left hand : the hand may assume the gesture of kataka or of siritha-
karna, or of katyavalambita (urvasrita or trusprshta-kara). The head of the
axe or the hatchet (tanka) held in the upper right hand should always face
outward (paranmukha or bahya-vaktra), while the antelope (mrga, harina)
held in the corresponding left hand may either face Siva (abhimukha) or
turn the face away from him. Texts prescribe that the hands that carry the
axe or hatchet and the antelope must assume the kartari-mudra. Sakaldadhi-
kara (7, 30) lays down that the length of the hatchet or axe, as well as the
height of the antelope as it springs on its hind-legs, must be twelve angulas
(‘parasur mukhayatam proktam tat tulya harini bhavet’). And according to
the Uttara-kamika (op. cit.)), the hands must not be above the level of
shoulder (hikka-sitra), and the top of hatchet (or axe) or antelope not
above the ear-line (karnantau).
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Chandrasekhara (Sahita)

The three varieties of Chandrasekhara images are meant to be
worshipped for different benefits. Arsumadbheda suggests worship of
Kevala-Chandrasekhara image by the devotees who aspire for liberation
(moksha), the worship of Uma-sahita image for freedom from fears and
worries (abhaya), and the worship of Alingana-mirti for happiness and
prosperity (sukha-sarhpat).

Somaskanda

One of the twenty-five sportive forms of Siva, this is popularly seen
in most of the big Siva temples. The images of Siva, Gauri and their child
skanda are mounted on the same seat, and Skanda is shown as standing
in between Siva and Gauri, who are seated. Usually, the images are cast
in metal, and are large-sized.

Siva is four-armed, splendidly ornamented, and in complexion he
resembles the rising sun (udyad-bhanu-nibha); another account likens his
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body-colour to that of coral (mani-vidrumabha) his matted hair is done up
as a crown, in which crescent moon and Ganga are seen. He is three-eyed.
He wears patra-kundala in his left ear, and makara-kundala in his right.
He wears a sacrificial chord. His normal hands show the gestures of boon-
bestowal and protection, and the upper hands carry tanka and antelope.
Another account makes him hold a stick .(vetra) in his normal right hand.
He sits with his left leg bent and kept over the seat (‘Sayanam vama-
padakam’), and his right leg stretched down (‘larhbitam dakshinam padam’).

Somaskanda

Gaurl is seated on his left side; two-armed, her right hand carries a
blue lotus while the left hand assumes the gesture of boon bestowal. She
is dark-complexioned. She sits with her right leg bent and kept over the
seat and her left leg stretched down.

Both of them have pleasant countenances, and they sit in relaxed
posture (sukhasana). In between them stands Skanda as a child, well-
ornamented, single-faced and two-armed. He holds a flower in each of his
hands. He is blue complexioned.
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Alingana-Miirti

A form of Siva iconically represented, and a variation of the form
known as Uma-sahita accompanied by his consort Parvatl. Sometimes,

Alingana Murti (Stone, Anantesvara Temple, Chidambaram)

it is taken as one of the three varieties of Chandrasekhara (wearer of the
crescent moon) (the other two being Kevala or alone, and Uma-sahita,
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Siva and Parvati stand apart, on two different pedestals (lotus-seats or
padmapitha), and each is oriented to the front. But in Alingana, Siva is
seen in the act of embracing Parvati, who is standing to his left; Siva and
Parvati are oriented towards each other. Siva holds Parvati in embrace by
placing one of his left hands on the left shoulder of Parvati or just above
her waist. Parvati likewise holds Siva in embrace by putting her right
hand round him. There are also sculptures in which Parvati does not hold
Siva in embrace.

Siva in this form has four arms, and carries in his upper hands battle
axe( parasu) and antelope (mrga) or kettle-drum (damaru) in the right and
left hands respectively. His normal right hand will be in the gesture of
protection (abhaya), sometimes with rosary (akshamala) tucked in, while
the left arm goes round Parvati in embrace. Parvati is two-armed. When
her right arm goes round Siva’s body the left one will carry a red-lotus
(padma). But when she is not embracing Siva, the right hand will hold the
lotus and the left will be in a free dangling manner (dola-hasta), or placed
on the thigh below the waist (kattyavalambita).

Both Siva and Parvati are usually shown in the three-bend stance.
Sometimes, however, Parvati alone will be in the three-bend stance, Siva
being in balanced standing posture (sama-bhanga). In some sculptures the
two sons of the divine couple, Ganesa and Skanda are also shown at the
sides.

According to some texts (like Sri-tattva-nidhi), Siva’s body is reddish
(llke coral, pravala) and Parvati’s blue-black (Syama) in complexion. The
Devl is three-eyed. She stands with her right leg straight and firmly planted,
while the left is slightly bent. And she carries a blue-lotus (nilotpala) in
her hand.

Vrshabhéaridha

A form of Siva as riding his mount, bull (vrshabha). He is seated on
the back of the bull (‘go-pateh prshtha-samstham’), with Gauri on his left
lap and Ganapati on his right. He is white-complexioned and four-armed.
The upper hands carry stone-manson’s hammer (tarika) and antelope. The
right arm goes around Ganapati and the left around Gauri, both hands
assuming the kataka posture. When Ganapati is not there, Gauri may be
seen on the right side.
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Siva is three-eyed and peaceful in aspect (prasanna). His hair is tied
up in the shape of a tall crown (baddha-vani-kirita).

According to Kdsyapa-sarhitd, Vrshavahana may show Siva not as
riding but only standing and leaning against the bull, with his right elbow
on the bull’s head. ‘

Nata-Raja

Name given to the dancing from of Siva, meaning ‘the king of
dancers’. The earliest use of the name is in Nandikesvara’s ‘Karikds’ on
Mahesvara-siitras of Panini, where it is mentioned that towards the close
of his dance, the sovereign king of dancers struck his hand-drum fourteen
times (nrttdvasane nata-rdja-rajo nandda dhakkam nava-pafichavaram). Thus
did language evolve, and thus also did music (sangita) originate, and the
askesis (yoga) peculiar to the Saivite sect.

The ideology of Siva as a dancer may be traced to the early texts of
Kashmir Saivism. Vasu gupta’s Siva-sutras, for instance, has three
aphorisms which provide the imagery of a dance presentation (3rd unmesha,



150 Siva Kosha

stitras 9, 10 and 11) : ‘Siva is the dancer’ (‘nartaka atma’); ‘jiva is the
stage on which the dance is presented’ (‘rangontaratma’); and ‘the onlookers
are the spnse-faculties turned inward’ (‘prekshakanindriyani’). The sugges-
tion of Siva dancing within the heart of the devotee travelled to the South
along with the Saiva doctrines.

————

In the Saiva-siddhanta that took root in the Dravidian country, Siva’s
action was said to be five-fold (paficha-krtya) : creation (srshti) preservation
(sthiti), dissolution (sarhhara), veiling (tirodhana) and grace (anugraha).
Each of these functions of the Godhead was represented in a dance form:
creation of world in Kalita-tindava, preservation of the world in Sandhya-
tandava, and grace which releases the devotee in Urdhva-tandava. All the
five are said to be included in the dance form known as Ananda-tandava,
celebrated in the great temple at Chidambaram (formerly called Tillai or
Pundarika-pura).

It is significant that the name Chidambaram (the Tamil original being
Chirr-amhbalam) itself means ‘the hall (arhbalam) of consciousness (Chit)’.
The other name for the place, Pundarikapura, means ‘the city of the heart-
lotus’. And in the sanctum of the temple, the vacant pedestal is regarded
as the ‘akasa-linga’ (linga of the space), which in fact is the ‘miila-sthana’
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or the primary spot of worship. Nata-rdja thus is identified with the dance
of divine consciousness within the subtle space (daharakasa) of the human
heart. The Saiva saints (ndyanmars) who have sung the glory of Nataraja
in Chidarhbaram have repeatedly pointed out that Siva danced to produce
the phenomenal scene, that the dance of $iva really takes place in the soul
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of the devotee in order to remove his sins and break his fetters, and that
Chidambaram which is the center of the universe is actually within the
heart of every devotee. In Tirukkittu-darisanam we read : ‘His form 1is
everywhere; he is the all-pervading Siva-gakti; Tillai is everywhere, and
his dance is everywhere’.

GRaNI o SRR

Nataraja (Kal-marri-adiya-tandavam)
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Ashta-Bhuja (Archaeology Museum, Hyderabad)
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The background legend of Natardja in Chidambaram has been
recounted in the Koilpuranam, composed by Umapati-Sivacharya (1290-
1340).

Tillai-vanam, the forest of plants known as Tillai (or Excoecaria
agallocha), the old name for Chidaribaram, has been identified sometimes
with the puranic Darukavana, where once the heretical sages were hotly
debating on some ritualistic issues. Siva in order to correct them appeared
in their midst as a naked ascetic given to the vow of the wandering beggar
(bhikshatana); accompanying him was Vishnu in the guise of a lovely
maiden. The wives of the sages became infatuated with this charming
stranger, and began following him. The sages in anger performed magical
rites and set terrible missiles against Siva'in the shapes of a ferocious tiger
(which he tore with the tip of his little finger-nail and donned its skin as
his garments), a terrible snake (which he wound round his neck as an
ornament), a fierce antelope (which he dqﬁiended and kept as his pet) and
SO on.
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A

Nataraja from Siva-ganga
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Minakshi Temple, Madhurai
In sheer desperation, the sages gathered all the sin in the world and
gave a demonic form to it (Apasmai.-purusha), and sent it to attack Siva.
Siva threw this Apasmara-purusha or Mityalaka on the ground and began
dancing upon him in ecstasy. The dance thus came to be known as
Ananda-natana or Nadanta-natana.

Vishnu, who was with him as Mohini, witnessed this ecstatic dance,
and later mentioned it to Adi-$esha, performed penance, and Siva, pleased
with his penance, promised to dance in Tillai-vanam, when Adi-Sesha
would be born on earth as the sage Patafijali. On the advice of Siva,
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Patafijali as well as another sage (Vyaghra-pada resided in the Tillai-forest
(which according to the version mentioned earlier was a part of the
Daruka-vanam), awaiting the dance of Siva. Siva appeared before them on
the spot where the sanctum in the temple has now been erected, and
presented the ecstatic dance on the back of the prostrate Milyalaka. The
temple at Chidarhbaram celebrates the two sages till this day, for it was
because of them that Nataraja appeared here.

The Chidambaram temple is a vast complex of shrines covering nearly
forty acres of land. The original shrine (miila-sthana) containing the akasa-
linga (viz., empty but all-pervasive space) is said to have been discovered
by the sage Vyaghra-pada (and hence the Tamil name of the site, Puliyur).
Historical records suggest that the Pallava emperor Sirhha-varma II (550-
575 A.D.) worshipped here, but it was during the reigns of the Chola
monarchs (during the eleventh, twelfth and thirteenth centuries) that the
temple expanded and became famous.

Of interest are the five halls in the temple : the most spacious hall
supported by a thousand pillars (rdja-sabha), the most elegant and artistic
hall of dance (nrtta-sabha), the administrative and assembly hall (deva-
sabha), the ‘golden’ hall (kanaka-sabha, in Tamil, Ponnarhbalam, originally
a wooden structure covered by a canopy of gilt copper), and the sanctum
symbolically standing for consciousness in the human heart (chitsabha).

Nataraja is represented here in two aspects : with form (sakala), viz.,
as iconic image of a dancer, and without form (nishkala), viz., as akasalinga.
The sanctum containing the latter is in reality empty, there being just a

‘tiruvasi’ (aureole), without an aniconic lifiga or an iconic image. There
is a flight of five steps to the sanctum, and the steps are identified with the
letters of the famous mantra ‘Namassivaya’. Siva’s dance also is explained
in terms of this mantra.
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The dancing form of Siva celebrated in Chidaribaram has become
well-known in India and abroad. Known as Ananda-natana (or Ananda-
tandava), it is said to symbolize the cosmic dance. Siva here has four hands:
the normal right hand assumes the gesture of protection (abhayahasta),
and the corresponding left arm is thrown across the chest to the right side
(danda-hasta or gaja-hasta). The upper right hand holds a handdrum

ey g g
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(damaru), and the upper left hand carries fire either directly on the
outstretched palm or in a small bowl placed on that palm. The right leg,
slightly bent is planted firmly on the back of th dwarf-demon (Apasmara-
purusha or Mityalaka) who lies with his belly on the ground but with his
head held up. He lies prostrate with his head to the right of Siva and legs
to the left. He carries a serpent in his hand, or his hand assumes nagamudra.
The left leg of the dancer is thrown across in a sweep to the right side.
The left hand assumes the ‘patakd-mudra’ pointing to the left foot which
is lifted up. Siva’s head shows matted locks of hair braided up in a
jewel-band (ratna-bandha) and adorned by durdhura and arka flowers, as
well as by strands of hair flying on either side of the head. On the head
are shown the representation of the river Ganga, crescent moon, a grinning
skull and a cobra.

Nataraja is said to symbolize the integration of masculine (purusha)
and feminine (prakrti) aspects of Godhead. He is therefore described as
$iva-Sakti. This is suggested by the left.ear being adorned by a typically
feminine earring known as thetanka, while the right ear has the ear-ring
in the form of a crocodile (makara-kundala), which male divinities wear.
The figure of Siva represents purusha, and the flaming aureole (tiruvasi)
denotes prakrti-mandala. Siva’s form is described as ‘kanta-sammisra-deha’.

In terms of the five-fold functions of Godhead (paficha-krtya), the
hand-drum in the right hand (damaru, in Tamil udukkai) stands for creation,
the spreading locks of hair studded with stars stand for preservation, fire
on the left palm dissolution, the normal left arm thrown across the chest
indicates veiling, and the normal right hand in the gesture of protection
shows divine grace.

In terms of the five-lettered mantra ($ivaya namah), the damaru-hasta
represents the letter ‘Si’, the gaja-hasta ‘va’. abhaya-hasta ‘ya’, agni-hasta
‘na’ and the right foot on Miyalaka ‘mah’. Texts like Unmaivilakkam (33,
35) provide another symbolism of the mantra (namas §ivaya) incorporated
in the Natardja icon : ‘na’ is the foot of Siva, ‘ma’ the navel, ‘Si’ the
shoulders, ‘va’ the face, and ‘ya’ the head.

The Chidambaram temple also has sculptured panels of the 108
dance-postures (karanas) described in Bharata’s Natya-sastra. It is claimed
that Siva’s dance was responsible for the origin and development of
classical Indian dance known as Bharata-Natya. The Natardja icon has
incorporated into it several stylized postures well-known to dancers, like
bhujanga-trasita, chatura, lalita and tala-sarhsphotita.
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Bhujanga-trasita (or — trasa) represents the lifting up of one leg with
a sudden jerk, when frightened by a snake that has come close unnoticed.
Agastya’s Sakaladhikara (chap. 9) recounts that at the very commencement
of creation, Siva danced, and he was surrounded by Skanda, Ganesa,
Nandi, the seven mother-goddesses, Kali, Katyayani and the yoginis. He
was dancing under the sacred banyan tree, when suddenly the dragon
Karkotaka rushed under his foot to bite him. Siva lost no time in lifting
up his foot, but continued his dance, making that a graceful sequence.
Corresponding to the leg that is lifted up, the left arm also is thrown
across in the form of an elephant’s trunk (gaja-hasta).

It is this dance-form that has become well-known, largely because of
the splendid metallic icons from several temples in South India, especially
from Tiruvalangadu, which has become a celebrity all over the world.
There is, however, another variety of bhujanga-trasita dance, where the
right leg is lifted up but held on the same side of the body. A beautiful
stone representation of this form can be seen in the Virtipaksha temple at
Pattadakallu (in Karnataka). His left upper hand holds a staff surmounted
by bull (nandi-dhvaja) and the corresponding right hand holds the hand-
drum (damaru). The normal hands are in the dance-postures similar to the
Chidarmbaram or Tiruvalarhgadu specimens.

Nataraja from Pattadakallu, Karnataka
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It may also be mentioned here that the earliest sculptural representa-
tions of Natardja are to be found in the early Chalukyan temples at Badami,
Aihole and Pattada-kallu (between 543 and 755 A.D.), a couple of centuries
not only before the Cholas took up this theme for iconographical stylization
but also before the Silpa-siitra manuals took shape.

Nataraja (Dvadasa-bhuja).



172 Siva Kosha

The Silpa-texts mention that although there are 108 forms of Siva —
icons in dancing postures, nine are important enough to be considered.
The form described above (bhujafiga-trasa) is the most important of them.
A ccording to Amsumadbheda (65th patala), the icon of Natardja must in
this case be sculpted in the superior ten tdla measure. Besides the details
already mentioned, this text suggests that there must be a slight smile
shown on Siva’s face (kifichit-prahasitinana). His chest must be daubed
with red lead-power and adorned by a necklace of beads (sindiiralan-
krtoraskam akshamalavalambitam). All over his body must be ash
(bhasmoddhilita-sarvangam). His torso is decorated by the sacrificial thread
(vajiiopavita) and chest-band (uras-siitra), and his waist by tiger’s skin.
His hair-do is in jata-bhara style spread out (suvikirna) on both sides in
five, seven or twenty-one (rudra-sankhyaya va) strands. On the head of
Siva are cobra, arka and dhattiira flowers, grinning skull (hasita-girshakam,
karoti); on the right of the hair-do must be tucked a crescent moon.

The Apasmara-purusha beneath Siva’s right foot must be sculpted in
four-tala measure (chatustala) (Parva-karana). He is described as dark in
colour ($§yama-nibha). He lies on his belly, with his head to Siva’s right,
and legs thrown about (padau vikirnakau) to Siva’s left. His head is lifted
up showing his face, even as a cobra lifts'its hood (vyéla-lila-samanvitam).
In his left hand is held a serpent, and his right hand assumes the gesture
of a serpent (vyala-mudra).

Parvati must be shown standing on the left side of Siva.

According to Uttara-kamika (46th patala), Ganga must be represented
on Siva’s head on the right side, with her hands joined in an attitude of
supplication (krtafijali- putopeta-janhavya), and crescent moon on the left
side of Siva’s head. Siva must be shown as looking lovingly at Devi’s
face (ambika-mukhabinbabja-bhramari-krtra-lochana). The right leg must
be planted firmly, and the left must be above the ground-level in a bent
posture thrown across (kufichitdvartamananhri); the left arm must be spread
across (prasarita-satkarah). The normal right hand which is in the abhaya-
posture is decorated by a serpent with its hood raised (bhujangenotphanena).
The upper right hand holds a hand-drum (called in this text dindima), and
the corresponding left hand fire. §iva’s body is described as white in
complexion like cow’s milk (gokshira-dhavala-prakhya).

This text prescribes that Natardja must be surrounded not only by
Devi but by Bhrgi-riti and Bhadrakali. If this dance-style is known as
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Bhujanga-trasa, the text mentions that Bhujanga-lalita differs from the
former only in the detail that the lifted leg has its foot above the level of
the knee of the other leg planted on the Apasmara-purusha (uddhrtasya
talam kuryat sthita-janrdhvatah), in two, three or four ‘matras’.

Nataraja (Shodasa-bhuja)

Parva-karana specifies that Natardja in the bhujanga-trasa form must
be three-eyed and four armed; that the legs must be adorned with jingling
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bracelets (kinkini); that in between the two left arms must hang tiger’s
skin (vama-bahu-dvayor madhye $ardiildjinakam nyaset); and that the
apasmara-purusha must be represented in the form of a demon
(bhiita-riipena) and in three bends (tri-vakraydma-manena). Siva’s eyes,
according to this text, resemble the form of the kurari-bird.

Amsumadbheda and Uttara-kamika provide elaborate iconometric
details of the Bhujafiga-trasa form of Nataraja.

One of the nine forms of the Dancing Siva is known as Gauri-tandava;
this is distinguished by the presence of Gaurl to the left of Nataraja (vame
gauri-samayuktam) and to the right Nandi (‘dakshine nandikesinam). Siva
here is red coloured (rakta-varpa), tranquil ($anta), smiling (smitanana)
and four-armed. The braids of matted hair on his head are decorated by
crescent-mon (bala-chandra-jatajita), skull (karoti) and by several flowers
like baka (mandara), dhattiira and arka; the matted hair is spread alround
his head (suvikirna-jatanvita). His wrists are adorned by serpent -bangles
(sarpa-kankana), and his hands carry the gesture of protection (abhaya)
and hand-drum (damaru) on the right side and, serpént (vyala) and bowl
of fire (vahni-patraka) on the left. He dances on the apasmara-purusha,
placing his right foot, bent slightly (dakshnam kufichitam padam) on him,
while the left foot is raised (vama-padam tad-trdhvagam).

Another form (irdhva-tandava) is the fifth among the nine forms
mentioned in Kasyapa-silpa (65th patala, 77-80). This form of dance is so
called because the right leg is raised bolt upright, the tip of the foot
touching the ear (‘karnatam uddhrtam savya-padam’), while the left leg is
slightly bent (‘vamam tu kufichitam’). The dancer in this form is eight-
armed, carrying in his hands on the right side the gesture of protection
(abhaya), spear ($iila) lasso (pasa), and kettle-drum (damaru); and on the
left side skull-cup (kapala), fire-bowl; (agni-patra) and bell (ghanta); with
the remaining arm stretched across to the right side in the shape of the
elephant’s trunk. Siva is represented in this form as alone, and sometimes
the Apasmara-purusha is seen as being trampled upon under Siva’s left foot.

This form is also _descrlbed as ‘Kalika-tandava’.

One of the forms of Siva’s dance is Uma-tandava. In this form, he
has his consort (Uma) by his side, but the form is distinguished from other
forms by having six arms and by the white complexion. He carries in his
hands the gesture of protection (abhaya), hand-drum (damaru), spear (siila),
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Sandhya-Tandava

skull-cup (kapala), and the gesture of wonderment (vismaya); the remaining
hand (normal left) is thrown across in the form of an elephant’s trunk
(gaja-hastopama). The left foot is placed on the Apasmara-purusha, and the
right leg is raised in a posture corresponding to the left. Siva in this form
is three-eyed; his hair-tresses are arranged in circular braids (jatd-mandala);
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there is the iconic representation of the river Ganga on his head; the body
is bedecked with various ornaments; and he wears tiger-skin as his
upper-cloth (uttariya). Uma (viz. Parvati) stands on his left side.

Ananda-Tandava is one of the seven (according to Karanagama and
Sri-tattva-nidhi) or nine (according to Silpa-ratna) or eighteen (according
to Kasyapa-silpa) classical forms of dance that Siva as Nataraja is engaged
in. The sculptural representation of this form is most celebrated and more
often met with, especially in South India. Tillai (Chidambaram in Tamil
Nadu) is said to be the place where, as said earlier, Siva danced this form
in front of his consort Siva-kdma-sundari, and to please his devotees,
Patafijali and Yyaghrapada. This has been most celebrated even in the
literary works of the sixth century (e.g., Tirumilar’s Tirumantiram 2749-
2803). This form of dance is also called ‘nadanta-natana’ or ‘bhujanga-trasa’
(‘puyangam’ in Tamil’ ¢f. Appar’s Tevaram, seventh century).
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This form of Nataraja’s dance was adapted to bronze-modelling during
the early Chola period (about 850 A.D.) and the iconic style reached its
perfection during the reign of Parantaka I (907-955 A.D.). There is a large
number of exquisite bronzes of this icon in the Siva temples of Tamil
Nadu and Karnataka.

Textual prescriptions for this form are not only elaborate but precise.
Principally, Karanagama, Silpa-ratna and Kasyapa-silpa deal with this at
great length. There are also Tamil works which describe the image of Nat
ardja as visualised by the saints, and also explain the symbolism of the
iconographic details. Karandgama says that this dance-form is truly
marvellous for the onlookers (‘didrkshinam mahadbhutam’); Silpa-ratna
and Kasyapa-silpa say that the dance was presented by Siva for the welfare
of all mankind (‘sarva-loka-hitivaham’). Kasyapa-silpa adds that this
vigorous dance enthuses the devotees (‘utsaha-vardhanarthaya’).

The form presents Siva in a dance-pose with the right leg planted
firmly although bent (kufichita) on the personification of evil (Apasmara-
purusha or Miyalaka) and the left leg lifted and thrown across to the right
side. The dancer is four-armed, and carries hand-drum (damaru) and fire
(agni) or bowl containing fire (vahnipatra, according to Silpa-ratna) in his
right and left upper hands. The right lower hand is in the gesture of
protection (abhaya); the other arm is thrown across (prasarita-bhuja) in a
swing (‘dolayamanam’ or dolahasta) and the hand points downward to the
left foot that is lifted up.

Around the head, the locks of hair are spread out (prasarita-jata’,
Karanagama), and the knot on the head is adorned with serpents
(Karanagama, but Silpa-ratna has ‘serpents of many kinds’, ‘nana-naga-
vichitritam’), flowers dhattiira arka (Calotropis gigantea), hastiSisirshaka
and jewelled band (karoti-ratna-bandhana) above the forehead. On the
right side of the knot of hair on the head must be the crescent moon,
according to Silpa-ranta. The face is smeared with powdered red-lead
(sindhiira), and the rest of the body is daubed with ash. The face must
show a slight smile (‘kifichitprahasitanana’) according to Silpa-ratna and
Kasyapa-silpa. The dancer must be wearing sacred strands called ‘upavita’
or ‘Yajfiopavita’, and the loins must be covered with tiger’s skin. The
fingers of the hands and the toes of the legs must be adorned with golden
rings with jewels set in them (ratna-hemanguliyaka).
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Apasmara (under Dakshinamdrti)

The two-armed dwarf apasmara-purusha (Miiyalaka) on whom Siva
is dancing must be made in ‘chatustila’ measure. He must be lying prostrate
on his belly with the head to the right of the dancer; the hands and legs
must be thrown about. In his right hand he must hold a serpent (vyala),
the left hand clutching its tail. The dwarf must be greenish dark in
compexion, and must be bedecked with ornaments.

Beneath the prostrate apasmara-purusha should be the lotus-pedestal
(padma-mandala) surrounding the dancing ‘ﬁgure. To the left of Nataraja
must be standing Uma or Parvati (called Siva-kdma-sundari).

Kasyapa-silpa (65th patala) gives elaborate iconometric details
concerning the dancing figure, the apasmara-purusha, the lotus pedestal,
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and the circle of lights. According to this text, Natardja icon must be
fashioned in the superior variety of Dasa-tdla measure.

Apasmara-Purusha
A brief account of Apsmarapurusha may now be given.

He is the personification of wickedness, a demon of darkness and
confusion (tamah-pravesaddhata-smrtih); he is also known as Miuyalaka.
A dhyana-sloka of ‘chidarbara-pafichakshara-mantra’ (cf. Prapaficha-
sara-samgraha) describes him as the illusion of ego (‘dtmamoha’), which
is trampled upon by Siva’s right foot, and explains that this suppression
of evil (nigraha) is symbolized by the syllable ‘ma’ in the five-syllabled
mantra of Siva (viz. Om $ivaya namah), as the other syllables signify the
divine benevolence and protection (anugraha). The Tamil work Unpmai-
vilakkam, explains that Muyalaka is actually the karma that defiles the
individual’s soul (mala).

This Apasmara-purusha is to be found in two iconic representation of
Siva : Nataraja. and Dakshina-marti. The form of Nataraja has nine
varieties, and the varieties known as ‘Ananda-tandava’ and ‘Urdhva-
tanndava’ have invariably the Apasmara-purusha represented under one of
the feet of the dancing Siva. In other varieties, the representation is optional,
but is usually omitted; in the variety known as ‘sandhya-tandava, however,
texts prohibit the inclusion of Apasmara-purusha.




180 Siva Kosha

The figure is required to be made in 4-tila pramana or 36 angulas in
length by the angula unit of the Nataraja’s helght (cf. Sakaladhikara, 9,
32) as the form is that of a demon asura) (cf. Silpa ratna, 41). It is usually
that of a dwarf with a frightened, chubby face, dark complexion, and red
hair, and a ‘jatabhara’ arrangement of hair on his head, wearing a broad
neck-lace (kanthi), armlets and bangles, a waist-band (udara-bandha) and
anklets; he has a pot-belly. He is shown as lying prostrate on his stomach
with his face lifted up, on the lotus-pedestal (padma-pitha). He holds a
serpent in his left hand, and his right hand stretches out in the gesture of
a snake (sarpa-mudrd). On his back is planted firmly the right foot of Nat
ardja (in the Nadanta-nrtya) which is slightly bent (akufichita). In some
iconic representation of Nataraja, as for instance at Nallir in Tanjore
district (Plate (XXIV in Bulletin of the Madras Govt. Museum, Bronzes of
South India, NS, Vol. VIII, 1963), Apasmara—purusha is shown seated
crouching under the foot of Natardja. There is similar representation of
Apasmara-purusha under the standing Siva in the Gudimallam linga.

Gangadhara-Miirti

One of the sportive forms (lila-mirti) of Siva, highlighting the presence
of the river-goddess Ganga in his braids of matted hair (jatd). The
background story is told in several texts like the Ramdyana, Bhagavata
and Vishnu-purana. The monarch, Sagara, intended performing a horse-
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sacrifice, and let loose according to custom the consecrated horse for
wandering about unchecked over the entire earth. But Indra stole the horse
and concealed it deep within the bowels of the earth, where the sage
Kapila was engaged in austerities. The arrogant and cruel sons of Sagara
(sixty thousand in number!) went in search of the horse, dug into the
hermitage of Kapila and, finding the horse there, set out to punish the sage
whom they mistook for the thief. The sage, however, burnt them all down
by the power of his penance. Sagara’s grandson Amsuma went in search
of the horse as well as of his uncles, and came to Kapila’s hermitage.
Finding the horse there, he sought permission of the sage to take back the
horse. The sage permitted him, and also told him how his uncles were
reduced to ashes. He asked the prince to get the celestial river Ganga to
wash the ashes, so that his uncles would ascend to the heavens.
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Arhsuma’s grandson (Dilipa’s son), Bhagiratha, undertook to bring
the celestial river down, and performed severe austerities. Pleased with
him Ganga agreed to visit the earth, but warned him that her descent
would be so mighty that the earth stood in danger of being washed away.
Bhagiratha thereupon begged Siva to contain the tremendous torrent of
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the celestial river before it touched the earth. Siva went to the Himalayan
peaks, and stood with his matted hair spread out. Ganga impudently rushed
on Siva’s head, but lo, the god locked her up in the braids of his matted
- hair, which he coiled up instantly. Not a drop could trickle out.

This is how Siva became the ‘wearer of Ganga on his head’ (Ganga-
dhara). The story continues that Bhagiratha had to beg Siva again to
release the waters of Ganga. Siva then loosened a single braid of his
matted hair, so that Ganga could come out in a tiny rivulet. This sequence
is known as ‘Ganga-visarjana’ (‘letting Ganga go’).

Siva as Gangadhara is always in a standing posture, with his left leg
slightly bent (vama-padam tu kufichitam), with his right leg firmly planted
on the ground (susthitam dakshinam padam). The face is slightly inclined
to the left (vamarhsavanatananam), looking at his consort Parvati, who is
standing to his left.

Kailasanatha temple
The god is three-eyed and four-armed. According to Parva-karana-
gama (11th patala), the right normal hand shows the gesture of protection
(abhaya) and the left is in the ‘kataka’ posture; the other two hands carry
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the black antelope (krshna) and battle-axe (parasu). The right upper hand
(that holds the battle-axe) is lifted as high as the ear and touches the matted
hair done up as a crown (kapardopetahasta). Silpa-ratna (22nd patala)
suggests that the normal right hand must show the aspect of boon bestowal
(varada), and the corresponding left arm must go round the Devi in embrace;
the upper left hand holds the antelope while the corresponding right hand
is raised to the level of the top of the head to touch Ganga in the matted
hair (uddhrtya ushnisha-simakam, sparsed jatagatam Gangam).

According to this text and Kamikagama, the figure of Devi should be
to Siva’s left, and the figure of Bhagiratha (the royal sage who was
responsible for the descent of Ganga) to his right. Bhagirtha’s image
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should be made in the right-tila measurement and, as it stands, must not
be higher than the level of Siva’s neck; it may reach upto Siva’s neck,
chest or navel. Bhagiratha must be shown as wearing as his garment the
bark of trees (valkalambara), and with his matted hair hanging down
(pralarhbaka-jatopeta). He must be two-armed, with the hands in the

supplicating posture held either on the chest or on the head (hrnmastaka-
krtafijalim) Uttara-kamikagama 63rd patala) and two eyed (although the
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Piarva-karandgama 11th patala speaks of ‘tri-netram’, which must be a
mistake for ‘dvi-netram’ as the Uttara-kamikagama has it.

The Devi must be shown standing on the left side of Siva. Texts like
Pirva-karandgama and Uttara-kamikagama do not provide any more
details for the Devi image. But Silpa-ratna prescribes that her left foot
must be planted firmly (susthitam) while her right leg must be slightly
bent (kufichitam), and that her right arm must be stretched out dangling
(prasarya) while the left hand holds a flower (pushpa-dhrk).

If the Gangadhara-mirti is represented in a panel, other sages may be
shown to accompany Bhagiratha. Gods like Brahma and Vishnu may also
be shown. ’

Ganga-visarjana-murti is a variant form of Gangadhara-marti, and
the texts do not mention this form separately. But the description of
Gangadhara form in texts like Amsumadbheda strongly suggest the validity
of this variant form as distinct from the usual Gangadhara form. It relates
to another detail in the story of Ganga’s descent to earth in response to
Bhagiratha’s penance. When Ganga was confined to the braids of hair on
$iva’s head, Siva’s consort Parvati grew naturally jealous and indignant
at the presence of another woman on the head of Siva. Did not Siva
receive this woman on his head, suggesting his abject submission to her?
$ive had not only to reassure Parvati that his love for her was complete,
undivided and supreme, but also had to let Ganga go away (visarjana). In
any case, Ganga had to be released for Bhagiratha’s benefit.

$iva in this variant form is shown in the act of releasing Ganga from
the braids of his matted hair while also reassuring Parvati. Amsumadbheda
(66th patala) prescribes that the Devi must be shown, standing to the left
of Siva, with a disconsolate countenance (virahitanana) (also Kasyapa-silpa,
10, 7 and Silpa-ratna, 22nd patala). Anger and jealousy may be shown on
her face. Siva is shown caressing her, embracing her with his normal left
arm (devim alinganam) (Arisumadbheda, op. cit.).

His upper hand in the kartarT posture is raised to the level of his head,
and is shown taking out a single braid of hair from his crown (jata-mukut
a), with the image of Ganga coming out along with it (param tu dakshinam
hastam ushnishantam tathoddhrtam; jatam cha jahnavim bibhrat aparam
kartari bhavet, Kasyapa-silpa, 10, 5.
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Vishapaharana

One of the sportive-forms of Siva, this form has its background in the
story that during the churning of the milky ocean (samudra-mathana) by
gods and asuras for obtaining nectar (amrta), terrible poison (called halahala
or kalakiita) came out and threatened to destroy the worlds. Siva, in order
to save the worlds from imminent destruction, proceeded to swallow the
poison himself. But Parvati became anxious lest the poison enter Siva’s
body, and held his throat firmly so that the poison would not descend
through the gullet. Siva thus became poison-throated (Visha-kantha); the
neck turned blue because of the poison . (nila-kantha). The worlds were
saved.

Siva in this form is red-complexioned, three-eyed and four-armed.
He is bedecked with all ornaments, and wears his matted hair as a crown.
He carries in his upper hands black ant¢lope and battle axe. His normal
right hand holds the bowl of poison, which he is looking at before drinking
it up.

THFEE T AT UGS &0T:

His left hand assumes the gesture of varada or boon-bestowal.

To the left of Siva stands gaurl in the three-bend posture, with her
right foot taken to the left of the left foot.

IR R gaeg vt

She is prescribed to be depicted as agitated (‘chintakuld), concerned
with the welfare of her husband (‘I§vara tushti’). Her garments are yellow
in colour. Her right hand is placed upon Siva’s throat, pressing it lest the
poison descend through it.

wus Triiga fead weemam.
ICONIC FORMS

8. Kalyana-Sundara-Miirti

Also called Vaivahika-marti, it represents Siva as the bridegroom,
with Parvati, his bride. ‘Parvati’ is described in this representation as
‘svayamvara’ in Silpa-ratna. The legend related in the Puranas, in
Ramayana and in the well-known epic-poem Kumara-sambhava of Kalidasa
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provides the occasion of this iconographic representation. After the wife
of Siva, Dakshayani, humiliated by her father Daksha, immolated herself
in the sacrificial fire, she took birth as- Parvati, daughter of the mount
Himalaya and his consort Mena. Parvati, as a young girl, resolved to
marry Siva and none else, and performed severe penances for the purpose
in the vicinity of Siva’s hermitage on the Himalayan foot-hills. Siva had
become an ascetic following the loss of his wife (Dakshayani), and his
indifference to the worldly cares had emboldened the wicked asura, Téaraka
(who had obtained a boon from Brahma that he would not be killed by
any god or human being that was in existence), to terrorize the three
worlds. The gods conferred and resolved that Siva’s austerity must be
broken so as to make him marry again and beget a child who would
vanquish the asura Taraka.

The god of love, Kama, was urged to proceed to Siva’s hermitage
and attempt to make Siva lovelorn. When Kama went to Siva’s hermitage
and found an opportune moment in the presence of the lovely Parvati
(who had come there to help Siva in his austerities), he struck Siva with
his amorous arrow. Siva saw Parvati with longing eyes, but immediately
recovered his composure and burnt down Kama with the fire of his third
eye. But, Kama’s mission had succeeded, and Siva discovering how fervent
and single-minded Parvati’s devotion to himself was, consented to marry
her. The marriage was celebrated with the creator Brahma as the officiating
priest, with Vishnu (Parvati’s brother) as the ‘giver-away’ of the bride,
and in the presence of all the denizens of the celestial realms.
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While it is usual to represent Vishnu and Lakshmi in the role of
bestowing Parvati on Siva, some texts prescribe that Himavan (the
personified mount) and his consort Menaka must be shown to assume this
role as parents of the bride. Siva and Parvati occupy the focus of attention,
when the sculpture is in the narrative relief style (as in Elephanta and
Ellora) depicting the largely attended festive scene of wedding. Texts
prescribe that the iconographical representation of Kalyana-sundara must
be surrounded by the guardians of directions (dikpalas), gods (devas) with
their consorts (Saktis), and demi-gods like siddhas, yakshas, nagas and
kinnaras, sages like Narada and the seven mother-goddesses (matrkas).
All of them are to be shown as happily marvelling at the unique occasion
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(‘sarbhranta-manasopetah’) and joining their hands in supplication (afjali).
Sculptural treatment of the wedding scene is calculated to inspire awe and

delight.

More often, however, the iconographic representation of this form of
Siva in stone-pillars and narrow panels, and in bronze involves, besides
the bride and the brideroom, only Vishnu with Lakshmi and Bhi, and




Siva Kosha 191

Brahma as the priest soleminising the wedlock (purohita). Sometimes, it
is a group of three figures, Parvati in the centre, with Vishnu to her right
a little at the back, and Siva to her left, all of them standing and facing East.

Siva is represented here, according td texts like Sakaladhikara (chapter
12). Uttarakamikagama (chapter 58), Parva-karana (chapter 11) and
Silpa-ratna, as a handsome (‘sundara’) person, in the first flush of youth
(‘prathama-yauvanam’) and with a face illumined by romance (Smgéra-
vadananvitam’). He is bedecked with all ornaments and looking auspicious
(‘mangalyam cha krtam vapushi’). His body-complexion is of the coral
hue (‘pravila-sankasam’). He stands with his left leg firmly planted
(susthitham vamapadam) and the right leg slightly bent (‘dakshinam
kufichitam’). One of the texts (Sakaladhikara) prescribes that he must be
shown as intendent to move on (‘gamanapekshitam riipam’). He is shown
in the ‘three bend’ (tribhanga) stance.

He is four-armed, carrying the black antelope (krshna-mrga) in his
left upper hand and battle-axe (parasu) in the right upper hand; his normal
right hand is stretched out to hold Parvati’s right hand, while in his normal
left hand he shows the gesture of boon-bestowal (varada). On his head is
the tall crown made up of the braids of hair, adorned with the crescent
moon. He has three eyes, and wears necklace (hara), arm-let (keytira) and
wrist-let (kataka). According to Purva-karanagama, the three serpents,
Vasuki, Takshaka and Pushkara are his three ornaments : ear-piece
(kundala), waist-band (kafichi) and necklace respectively. His lower body
is draped in silken garments (‘kshaumavastra-dharam’.)

Parvati, the bride, is described as dark in body-colour (‘syama-nibha’),
well-decorated (‘sarvabharana-bhushita’) and draped in silken robes
(‘dukila-vasand’). She is two-armed, her right hand grasped by Siva
(‘Sambhor hastena sangrahyam’), and the left hand carrying a blue-lotus
(utpala). Her head must be slightly bent, with coyness (‘salajja’, ‘lajja-
lambanana’).

She is accompanied (‘anugata’) by Lakshmi and Bhii (the two consorts
of Vishnu, her brother), both of them bedecked with all ornaments and
their hands placed on the waist of Parvati (‘hastyabhyam samsprsedete
gaurdyds tu kati’). Lakshmi in particular, must be in an auspicious and
festive attire (Sobhanarhbara-sampanna’) with broad hips (Sronivipula’);
her arms are graceful, like the elephant-trunk and adorned with bracelets
(kataka) and armlets (keyira).
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Vishnu, who is represented to function as the customary ‘giver-of-the-
bride’ (‘kanya-data’), is distinguished by his tall crown (kirita), ear-
ornaments shaped like crocodile (makara-kundala), the ‘Srivatsa’ on his
chest and the usual conch ($arhkha) and discus (chakra) in his two upper
hands. His two normal hands carry a golden pot (suvarna-kalasa) and he
is seen in the act of pouring water into the joined hands of Siva and
Parvati for confirming the gifting of the bride to the bride-groom
(jala-dharonmukham). He is dark-complexioned and stands by the side of
Parvati to the north of the sacrificial altar (homa-kunda) and facing the
Southern direction (‘homasyottaratah, dakshinabhimukhah’). His stance is
described as one of equipoise (sama-bhanga) in Amsumadbheda, but as
that of ‘three-bend’ (tribhanga) Sakaladhikara.

Brahma the creator (prajapati), is seated in front of the group, tending
the fire in the sacrificial altar before him. He is four-armed, carrying in
his two upper hands, water-pot (kamandalu) and rosary (akshamala). His
two normal hands hold the ritual ladles ‘sruk’ and ‘sruva’, which are
required to pour libation into the fire. Alternately, texts suggest that his
right hand must hold the sruk and the left assume the flag-pose (pataka or
sthipataka) Parva-kamika), or the two hands must show the gesture of
boon-bestowal and protection (varabhaya) Uttara-kdmika). His body-
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complexion is reddish (Parva-karana). He is adorned with the sacrificial
cord (upavita), the waist-band of the mufija grass (maunji-mekhala), an
upper cloth (uttariya) and crown of matted hair (jatamakuta). he sits on a
lotus seat (padma-pitha), facing North, and in front of the sacrificial altar.
The sacrificial altar (more properly pit or homa-kunda bound by three broad
tiers; tri-Mekhala must contain the fire with five flames (viz., tongues’).

Regarding the measurements of the figures involved, Siva’s eye, chin
or chest is taken as the standard. Parvati’s height is required to reach
Siva’s eye, chin or chest. Likewise, Vishnu’s height is prescribed to be
three-fourths or two-thirds of Siva’s height; if it reaches the level of
Siva’s nose, it is superior (uttama), if it is at the level of the chest, it is
inferior (adhama), or if it is at the level of the shoulder, it is midling
(madhyama).
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Brahma’s height must be less than Vishnu’s, one-sixth, or one-seventh
or one-cighth less. While in the standing position, he must be as high as
$iva’s chest. Lakshmi must be as tall as Vishnu’s chin or shoulder. The
height of the fire on the altar must be one-fourth of Brahma’s height.

SaETeS
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Sakaladhikara describes this iconographic form as ‘securing peace
on all sides’ (sarva-santhi-kara) while Silpa-ratna calls it ‘all-auspicious’
(sarva-mangalam).
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9. Ardha-Narisvara
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The ‘half-feminine form of Siva’ (ammai-appan in Tamil) is an
illustration of the syncretic image, where two dissimilar but complementary
aspects are represented in a unity. In the iconic representation of Siva
known as Ardha-nari$vara or Ardhayuvatisvara (in Assam), the right half
represents the male principle (purusha) or Siva while the left half represents
the female principle (prakrti or shakti) or Gauri. The androgynous
symbolism in iconography is characteristic of Siva (later adapted to the
representation of Vishnu as ‘ardha-Lakshmi-Hari’), and is an artistic
elaboration of the idea involved in the aniconic ‘linga’ form of Siva (which
also is a unity of linga or male aspect and yoni or female aspect). It is
interesting that this form is enumerated among the forms of Siva, and not
among the forms of Devi. This is derived from the Vedic description of
Siva as having two forms : malevolent and benevolent (‘dve tani tasya
devasya ghoram anyam $ivam anyam’). The violent and destructive aspect
(ugra) is represented by the male form, and the tender and creative aspect
(saumya) by the female form. In the Khonamukhi granth (Assam) of
Dharmapala of Pragjyotisha, dating back to the fifth century A.D., where
this composite form is eulogized, we read that the form was assumed ‘as
if to symbolize the creation where the amorous and fierce elements are
coalesced’.
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Classical iconographic texts like Silparatna and the Saiva-agama texts
like Karana, Kamika, Amsumadbheda and Suprabeda, give details regard-
ing the differential delineation of the two forms brought into a unity.
Iconographic representations in stone are available in the northern parts of
India as well as the south, since at least the sixth century A.D., Siva in
this form is represented with two arms (in several places), three arms (as
in the Kailasanatha Temple at Kafichipuram or in the Brhadisvara temple
at Tanjore), four arms (as in the rock-cut temple at Badami), or eight arms
(as in the temple at Darasuram). The last mentioned icon (at Darasurm in
Tamil Nadu) has also three faces, while the others have only one. There
is a dhyana-§loka which describes ArdhanariSvara with four faces and
eight arms (‘ashtabahum chaturvaktram...”).

The accommodation of the attributes characteristic of the male and
female principles in the two halves of the body (dehardha-ghatana) is
variously done. But it is always the right half that represents the male, and
the left half the female (‘dakshinardhe haram chaiva vamardhe parvatim
tatha’). If the icon is two-armed the right hand is shown holding the
human skull (kapala) or is seen in the gesture of protection (abhaya-miidra),
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and the left hand hangs down gracefully or holds a flower or a mirror. The
right hands will have trident and bow (pinaka) according to Brhat-samhitd.
If the icon is three-armed, the male half has two hands and the female half
has only one hand (holding a mirror or flower or parrot). If the icon is
four-armed, the right hands are shown carrying Siva’s weapons like battle-
axe (parasu), trident (triSula) mallet (tanka), or rosary (akshamala), and
the left hands carrying the attributes of a female divinity (like the blue-lily
or dangling arm). According to Vishnudharmottara, the hands must have
rosary and trident on the right side, and mirror and blue-lotus on the left.
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The iconographic differentiation of the two halves further involves
the upward braid of matted hair (jatamala), crescent-moon (ardha-chandra),
coiled ear-pieces (kundala), tiger-skin at the waist and above the knee
(vyaghrajina), and ash-besmeared body (bhasma-bhasita) for the right half
wiz., Siva), and the crown known as karanda-makuta, the ear-piece known
as valika, coloured silk saree reaching the ankles, the triple-girdle (kati-
siitra-traya), a breast and saffron-smeared body (kumkumalepa) for the
left half. On ihe forehead, the right half wears half of third eye (‘lalatam
nayanardhena samyuktam’, characteristic of Siva), while the left half wears
the tilaka. The left eye is painted with collyriam (kajjala). The right eye
has a fierce sight while the left eye is cool (viz., compassionate) (‘dakshine
rudra-drshtis syad vama-parsve tu $italam’). The right arms are manly and
strong, but the left arms are tender and graceful.

Some icons of Ardha-narisvara are represented as playing Vina. And
as the playing of vina requires the use of two hands, both the halves of
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the body are represented as engaged in this common activity. In the early
icon at the rock-cut temple at Badami, we find that the four-armed icon
carries in the right hands the battle-axe (parasu) and Vina. In some of the
icons, Siva’s vihana, the bull (Nandi) is also shown, to the right of the
icon. In the Badami icon, described above, along with Nandi. Siva’s devotee
Bhrgi also is represented.

Brhan-naradiya-purana prescribes that one half of the icon (female)
must be black and the other (male) yellow; one half must be clothed with
a silken garment while the other be naked; on one half must be shown a
garland of lotus-flowers and on the other half a garland of skulls. The
female half must be bedecked with gem-set armlets, wristlets and rings,
while the male half must be left bare.

There are various accounts in the puranas concerning Siva’s
assumption of this peculiar form. One of them is that the creator Brahma
brought forth the primordial father-figures known as Prajapatis, and assigned
to them the task of producing all things in the world. They, however,
could not discharge this duty, because they were only male principles and
as such lacked the productive power. Thereupon Brahma performed penance



206 Siva Kosha

and invoked Siva for help. Siva appeared before him in the form of
Ardha-nari§vara, half-feminine and half masculine. Then all things in the
universe could be created, and each thing contains within it the unity of
masculine and feminine principles (Siva-purana).

Another story is that Parvati the consort of Siva, wished that she
should reside with Siva always, embracing him limb by limb. This wish
was fulfilled by Siva by assuming the form of Ardhanari§vara (Skanda-
purana, 47, 54, D). Still another is that while all the gods and sages
reverentially went round both $iva and Parvati seated on mount Kailas,
the fanatical devotee of $iva, Bhrngi, resolved to go round Siva only,
much to the annoyance of Parvati. Parvafi cursed Bhrngi to be reduced to
a mere skeleton covered by skin. In this condition, Bhrigi could not
support his body on his two legs, and Siva, taking pity on him, provided
him with another leg. But to correct his devotee’s error, Siva assumed the
form of Ardhanarigvara to show that in truth Siva and Parvatl were one
and inseparable.

Vishnudharmottara, (3, 55, 1-5), Brhat-Samhita (58-43) and Sakaladhi-
kara (13, 1-70) contain iconographic prescriptions concerning this form of
$iva. According to the last text, the figure (whether two-armed or four
armed) must be made to plant its right leg firmly and vertically on the
ground while the left must be shown as slightly bent (kufichita). The right
hands (if four-armed) must carry the battle-axe (parasu) and the gesture of
protection (abhaya); the upper left hand in the kataka-mudra will carry a
flower, and the front hand on the same side will rest on the bull’s head
(vrshasya eva Sirasi nyasta-kiirparam’). If the figure has only two arms,
the right hand will assume the gesture of boon-bestowal (varada), or in the
alternative carry a trident, and the left hand will carry a flower (blue-lotus).

The Brhatsambhitd prescribes that the bull (which is the vahana of
$iva) must be shown at the back of the Ardha-nari§vara form. It is usual
for the standing representations of this form to include a bull, on whose head
one or the other hand of $iva will rest. Some representation will portray
bull on the right side and lion (which is the vahana of Devi) on the left.

This form was in worship all over India during the first few centuries
of the Christian era; it was especially wide-spread in the northern regions
of the country. The earliest stone image of this form may be traced to the
Kushana period (first and second centuries (A.D.), and numerous stone
and terra-cotta representation of this deity that have been discovered in
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the North belong to the sixth century. The northern representations are
four-armed, while the early Southern representations are three armed (two of
$iva and one of Devi). The crown in both representations are half jata-
mukuta and half karanda-mukuta. The South Indian figures, especially the
bronze ones, are usually in the three-bend (tribhanga) stance.

There are variations in textual prescriptions, and the iconographic
texts of South India are particularly elaborate in the delineation of this
form. Uttara-kamikagama, for instance, prescribes that the left ear must
be adorned with leaf-ear piece (patra or kalika), must have the gaze settled
on the mirror (‘darpanaskta-lochana’), must wear a fine garment of
variegated design (‘chitra-vastra-paricchada’), must have the toes of the
foot (which is firmly planted, ‘susthita’) adorned with rings ‘niipurena
alarmkrtam’); it also specifies that the hair on the head on this side must
have curls and ringlets (‘alakena samanvitam’).

According to Silpa-ratna, it is the right foot that must be firmly
planted, and the left slightly bent (kufichita), whereas Armsumadbhedagama
would have it the other way about, and a treatise attached to it, Kasyapa-
silpa, provides a choice in this regard. Vishnudharmottara prescribes that
the Siva’s side must show erect penis turned upright (irdhva-linga), that
the right side must be duabed with ash (bhasmoddhalita) while the left
side must be smeared with red saffron (kurhkuma-bhashita).

Amsumadbhedagama suggests that the garment on the right side
(elephant’s hide or tiger skin) must reach half-way down the thigh (‘tru-
madhyastham’) while the garment on the left (silken garment) should
reach the ankle (gulpha). Uttara-Kamikagama enjoins that the entire form
must closely resemble the Kevala-chandrasekhara-miirti, except for the
male-female differentiation. Suprabhedagama prescribes that the right half
must be red in colour (rakta-varna). Silpa-ratna would have the left hand
carry a flower in the kataka postures (‘pushpadhrkkatakam’), but
Suprabheda would have a parrot (‘prakoshthe Suka-sariyuktam’) instead
of the flower. According to Vishnudharmottara, the loin on the right side
must have a serpent as girdle (‘sarpa-mekhala-mandita’), whereas on the
left side there must be a girdle set with diamond and lapis lazuli (‘vajra-
vaidiirya-bhiishita-mekhala’).

The variations relate; in the main, to the number of hands and the
weapons or objects carried in them. Texts (like Kasyapa-silpa, 69 (1)
provide that the form of Ardhanari§vara may be two-armed, four-armed,
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or six-armed. The three-armed images are not frequently mentioned in the
texts, although they are common in the South. The two-armed image
shows the gesture of protection (abhaya) in the right hand and holds a
flower in the left (‘vama-haste pushpa-dhrk)’; or skull (kapala) in the right
hand, the left arm being held in a swing, (prasarita). The weapons of Siva
that are to be displayed in the other varieties include battle-axe (parasu),
fire (vahni), and spear (Sula). Kasyapa-silpa (op. cit., 6) mentions book
(pustaka) in this context, which is rather unusual and unintelligible.

Gajaha-Miirti

This form, in the act of killing a demon who had assumed the elephant
form is also known as Gajasiira-sarhhara-murti. The background story as
told in Suprabheda relates that once when Siva, naked, was wandering
about the foothills of mount Sumeru, the wives of the seven sages were
enamoured of him. Enraged at this, the sages resorted to black magic and
let some spirits in the form of wild animals attack Siva who overpowered
all of them. One of the animals was the elephant, which Siva killed. The
event is represented in this form of Siva.
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Siva is shown trampling on the head of the elephant with his left
foot, and tearing out the skin of the elephant with two of his hands. The
elephants’ skin is spread behind him in the shape of an aureole (prabha-
mandala). The tail of the elephant is seen above the crown of Siva.

Amsumadbheda (70th patala) suggests that this form of Siva may be
represented with four or eight arms (chatur doschashta eva va). When the
arms are four, the two upper hands hold the elephant’s skin (gaja-charma);
the right normal hand carries the noose (pasa) and the left the elephant-tusk
(gaja-$mga). When eight-armed, the three hands on the right side carry
trident (tri§ala), hand-drum (damaru), and noose (pasa), three hands on the
left side carry the skull-cup (kapala), elephant-tusk and the gesture of
wonderment (vismaya), and the remaining two hands hold the elephant-skin
aloft.

Another dhyana-§loka, which proves this form with eight-arms
prescribes different weapons; trident (tristla), sword (asi), hatchet (tanka),
gesture of warning (stchi), elephant-tusk (vishana) and black antelope
(krshna-harina). Siva’s left leg is firmly planted on the head of the elephant
and the right leg is bent and raised above the thigh of the other leg in a
dancing stance.
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Siva is bedecked with all ornaments (sarvabharana-samhyukta), and
wears the tiger’s skin round his waist (vyaghra-charmarhbaropeta). His
body-colour in this form is given as deep red. The texts prescribe that to
his left must be standing Uma (viz., Parvati), terror-stricken (bhayanvita),
carrying the baby Skanda in her arms (skandoddhrtapy uma-devi).

Pasupata-Mirti

The expression (‘Pasupata’ refers to whatever is connected with the
form of Siva known as Pasu-pati (the lord of the jivas). We have words
like Pasupata-vrata, Pasupata-sampradaya, Pasupata-gana and Pasupata-
dardana. In iconography, pasupata means the arrow of Siva, even as his
bow is called Pinaka. This is a magical missile, which is unique in brilliance,
and capable of burning up everything that comes into contact with it. Siva
burns up the three demoniacal cities with this arrow.

It is this arrow that was presented by Siva to Arjuna, who performed
severe penance in the Indra-kila mountain in the Himalayan foothills to
secure it. The background story relates that a demon appearing as a wild
boar (Mikasura) was killed by the ascetic Arjuna as well as by Siva who
disguised himself as a wild hunter (kirata); the two fought to establish
their claims, and Siva was pleased by Arjuna’s valour and devotion (cf.
Mahabharata, Vanaparva, ch. 37-41 and Anusasana-parva, ch. 14). The
story is told and retold in Sanskrit and in the Indian languages; it is also
the theme of numerous narrative sculptural panels in South Indian temples.

$iva in this form is represented as red-complexioned, four-armed,
three-eyed and with matted hair done up as a crown. He holds a bow and
an arrow (dhanur-bana-yutam) in addition to his usual weapons : deer and
battle-axe. Gauri stands on his left side, and Arjuna to the right of him.
Arjuna is two-armed and appears like an ascetic; he is in the posture of
a devotee, with hands joined in supplication (dhrtanjali-putam).

Pasupata-murti is also visualized as five-faced, ten-armed and three-
eyed; his arms are strong and wide (maha-bahu), and his looks are frighten-
ing (bhishana). His hair and beard are tawny brown in colour. He carries
in his hands sword, shield, arrow, bow, water-pot, Sakti, spear, battle-axe,
brahma-danda and drum. He shines like a clear crystal (sphatikadyabha)
and he is decorated with serpents as ornaments (nagabharana-bhushita).
He is the lord of all weapons (sarvastresa) and he is the protector from all
ills (sarva-raksha-kara) (cf. Prapaficha-sara-sangraha, vol. 2, p. 732).
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The mantra known after this icon (pasupatastra-mantra) takes the
form — ‘On slim pasu hurh phat’.

It is interesting that in the text quoted above, Pasupati is identified
with Khadga-ravana.

A variant form of Pasupata-miirti is Raudra-Pasupata-Miirti, a violent
and fierce aspect of Siva. The body as well as the eyes are red in colour;
the face is terrifying with knit eyebrows and sharp fangs. The head is
surrounded by flames of fire; his garments are red-coloured. He stands in
the posture of balance (sama-bhanga). He is three-eyed and four-armed.
He carries in his normal hands the gestures of protection and boon-bestowal;
in his extra hands are held spear and rosary. Some texts prescribe that his
hands must carry trident, skull-cup, stone-cutter’s weapon (tafika) and
sword. The trident must have its head turned down, viz., ready to be used.
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Bhikshatana

A popular iconic form of Siva, it is a variant of the Kankala-mirti
form. The background story in Kirma-purdna relates how Siva cut off the
fifth head of Brahma to teach the latter a lesson in humility. But he
acquired by this act the sin of brahma-hatya. To expiate the sin, he had
to wander about the worlds carrying the skull of Brahma (which had stuck
to his hand) for twelve years, begging his food in it. While on his begging
rounds, he attempted to enter the residence of Vishnu, but was prevented
by Vishnu’s parshada, Vishvaksena. A fight between them ensued, and
Siva killed Vishvaksena and setting his dead body upon his trident walked
into Vishnu’s presence, begging to be told how he might get rid of the
double sins (killing Brahma and killing Vishvaksena). Vishnu suggests
that he go to Varanasi. '
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The Kankala-murti form of Siva is distinguished by the ‘Karkala-
danda’ (viz., the trident to which the dead body of Vishvaksena, or of
Vishnu according to some texts, had stuck that he carries on his shoulders,
while the Bhikshatana-mirti form does not have this Kankala-danda, but
carries the skull-cup (Brahma’s head) in his left hand, with which he is
shown as begging (hence the name bhikshatana). Otherwise, both forms
are similar.

In the bhikshatana form, Siva is utterly nude. (nagna-riipam), without
even a waist-band (‘katisitra); a snake serves as his waist-band (‘katau
nagena veshtitam’, Silpa-ratna, patala 22), he wears a white sacrificial
chord (sita-yajfiopavita). Ansumadbheda (patala 74), however, provides
that his upper part may be covered by a white cloth (sita-vastrottariyaka)
or with the deer-skin (harini-tvacham), according to Rauravagama. And
Suprabheda (patala 34) requires chhannavira on his chest. He is also
decorated by all ornaments.
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He wears on his feet padukas. His left leg is firmly planted on the
ground while his right leg is slightly lifted up is if he is about to move on
(‘susthitam vama-padam cha gantum dakshinam uddhrtam’ Silpa-ratna;
‘ishad uddhrtya savyam tu padam gamanotsukm’ Amsumadbheda).

He wears his matted hair in a spread out manner (su-vikirna jata-
bhara) or in a circular band (vrtta-bandha-jata-bhara) or in a circular band
(vrtta-bandha-jata). There is also a band just above his forehead (‘lalata-
patta-sarnyuktam’); and crescent moon is seen on his head. He is three-eyed
and four-armed.

In his left hand (normal) is the skull-cup which is the upper part of
the head of Brahma (‘brahmanas tvirdhva-mirdhajam’, Rauravagama,
Kriya, patala 35, 265), and the corresponding right hand is in the act of
feeding the deer which is on his side (savye-ptiva-karam krshna-mrgadhyam
vesa-mudraya, ibid., 255; ‘mrgasyasyantikam bhavet’, Amsumadbeda). The
upper right hand holds a hand-drum (damaruka). The hand that holds the
skull-cup is required to reach the level of his navel, while the hand that
holds the hand-drum reaches the bottom of his ear (Uttara-kamika, patala
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52). The upper left hand carries a bunch of peacock feathers, (Sikhi-
pificchha), which is described as exceedingly cool to touch (‘ati-Sitalam’,
Amsumadbheda).

His body-complexion is pure white ($uddha-sveta-nibha), but his neck
is blue (nila-kantha). He must be shown as standing with a slight bend (sa-
bhanga-sthanakam) upon a lotus-seat (padma-pithoparishatat).

This form is very popular, and icons can be found in ali major temples
in South India. Some of the bronze icons are of excellent workmanship,
and with fine aesthetic appearal. The inspiration for the grace and beauty
with which the form is endowed is the detail of the story that he made all
the women love-lorn, when he went about begging.

Kankala-Mirti

This is a form of Siva in which he is shown as carrying the kankala-
danda, and begging alms in a skull. The puranic story which provides the
background for this representation as already recounted, relates that Siva
cut off one of the heads of Brahma (who was originally five-headed) to
cure him of his haughtiness and arrogance, but acquired in the bargain, the
sin of ‘brahma-hatya (murder of a wise and virtuous man). In order to
expiate this sin, he had to wander about the world as a beggar carrying the
skull of the severed head of Brahma. But, the kankila-danda he carries on
his shoulder is said to be that of Vishnu or of his commander Vishvaksena
whom (according to Kurma-Purana) $iva killed in a fight. The legends
are obviously sectarian, and are confined to South India (more especially
Tamil Nadu).

Among the sportive forms (lila-murtj) of Siva in South Indian temples
are included two which are closely allied together : Kanktala-murti and
Bhikshatana-marti. Fine stone and bronze specimens of these forms are to
be seen in many temples with variations in details. Kankala-murti is
distinguished by the kankala-danda that he carries on his shoulders, while
Bhikshatana-mirti has the skull in his hand prominently.

The kankala-danda, as said above, is a long stick which supports the
skeletal bones (of Vishnu or Vishvaksena). But some texts like Uttara-
Kamikagama and Silpa-ratna prescribe two sticks, kankala-danda and
Kaila-danda, bound together and placed on the shoulder (‘ubhayadandayor
milam skandha milopari stitham’). The kankala-danda is said to be adorned
by peacock feathers (Sikhipinccha, hence also called ‘pificchadandaka’)
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and tinkling bells. The skeleton that is tied to the stick has two arms and
two legs and is black in colour (4dmsumadbheda). The form is said to have
been assumed in order to get free from the sin, which in the shape of
Kankala, stuck to him (‘kankala-mochanartham’, Silpa-ratna).

The form is three-eyed and four armed. In one of the upper hands
(usually the left), the kankala-danda which rests on his shoulder is held in
the kataka pose; while with the other, he is seen feeding his pet animal,
the black antelope. The two normal hands are engaged in beating the
hand-drum (dhakka), the left holding the drum and the right holding the
rod to beat it with (praharaka-bana).
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Hari-Harardha

The composite form of Vishnu and Siva is also called Haryardha.
The right half of the god’s body is red and represents Siva; the two hands
on that side carry hammer (tanka) and the gesture of protection. The right
part of the forehead shows a part of the third eye (phalardhe lochanardham’;
‘kifichillalata-netram’); the part of the body is bedaubed with ash, decorated
with the rudraksha seeds, and clad in tiger-skin. The left half of the body
is dark-coloured and represents Vishnu, with the two-hands on that side
holding conch and mace.

Matsya-purana (260, 22-27) prescribes conch and discus in the two
left hands, but allow mace to be a substitute for discus (‘chakra-sthane
gadam vapi’). This half of the body should be clad in yellow-silken
garments, and decorated with jewel-ornaments. The text calls this form
Siva-narayana.
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Devata-murti-prakarana (6, 35-41) recognizes the right half as
Sadasiva and the left half Hrshikesa (‘dakshinardhe sadasivah, vimardhe
cha hrshikesah’). Fair in complexion, Sadasiva’s normal right hand assumes
the posture of boon-bestowal, and the upper hand on the same side carries
trident, while the blue-complexioned Hrshikesa carries discus and lotus in
his hands. Bull must be shown by the side of Sadasiva, and Garuda by
the side of Hrshikesa (‘dakshine vrshabhah parsve, vame vihaga-rad iti’).

Icons of this form have a great antiquity; the earliest specimen dates
to the Kushana period.

Also known as Haryardhamrti, it is a variant of Ardha-nari§vara-
mirti, the left half of the body being substituted by Vishnu. The right half
is coral-red (vidrumabha) in colour, and represents Siva, wearing matted
hair as crown to which crescent moon is stuck. The left half is dark-blue
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The form has four hands, the upper right hand carrying tanka and the
normal right hand showing the gesture of protection, while the upper left
hand holds conch, and the normal left hand carries a mace. The right side
of the body is covered by tiger-skin, while the left is draped in yellow
silken garment. On the forehead, half of the third eye is shown on the
right side (‘kifichit lalata-netram’; ‘phalardhe lochanar dha-kalita’).

The form is often represented in a standing posture (sthanaka), with
both feet drawn together in a balanced position (sama-pada).

Chandesanugraha-Miirti

One of the sportive forms (lila-mirti) of Siva, representing the god
in the act of bestowing his grace (anugraha) on Chandesa. Pleased with
the zealous, violent and singleminded devotion, Siva named him Chanda-
natha (Chandesa), and honoured him by tying round his head a garland of
flowers in the presence of Parvatl and all the attendant deities. This
“sequence is shown in several sculptured panels in South Indian temples.

According to- some texts (like Amsumadbheda, 75th patala, Uttara-
kamika, 55th patala, and Sakaladhikara, chap. 18), this is a variant of the
Uma-sahita-Chandrasekhar form while others (like Kasyapa- -silpa, 76th
patala) regard it as a variant of Somaskanda form. Siva is seated in
‘sukhdsana’, along with Parvati on the same pedestal; and Chandesa stands
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or sits at a lower level, either to the right or to the left of Siva (vama
dakshine va pi, Uttara-kamika) or in front of Siva (devasya purobhagam)
Chandesa as prescribed to be equal to Siva’s arm-length (devasya bahu-
matrena chande'dyamam, Parva-karana) or reach upto the knee, navel,
breast or neck of Siva.

Siva is three-eyed and four-armed and wears on his head braided hair
in the shape of a crown. In his upper hands he holds the usual axe (parasu)
and antelope (mrga). The right hand, according to Uttarakamika and
Sakaldgama, assumes the posture of boon-bestowal, while the other hand
is placed on Chandesa’s head (dakshinam varadam hastam, anyat
chandesamirdhani). Alternately, Siva is in the act of winding a garland of
flowers round Chandesa’s head with his two normal hands, the left one in
the posture of boon-bestowal holding one end of the garland, and the right
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one assuming the kataka posture (malagram varadam katakenetarena, devas
§irasi chandasya malaya pariveshtayet, Amsumadbheda).

Dakshina-Miirti

It is one of the well-known and popular iconographic forms of Siva,
and it is usually seen in all Siva temples of South India with any claim
to architectural and sculptural distinction. Curiously, however, there is no
legend or myth explaining the assumption of this form by Siva. It appears
to be no more than a translation in pictorial and plastic language of the
idea that Siva is a great yogi, the very personification of liberating wisdom
(jiana) and an expounder of sciences to ascetics and sages.

The exact significance of the expression ‘Dakshina-mirti’ is obscure.
It is true that this form of Siva is generally found represented in the
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southern quarter (dakshina) of the temple. But the name may have actually
been consequent on this practice; and there is no reason given why this
particular form is suggested (although it is not actually prescribed in the
early texts) to be shown in the southern direction. It is to be noted that if
the association with the southern direction was all that the word intended,
the name of the form should have been Dakshina-miirti, and not Dakshina-
mirti, as it actually is. '

Sometimes, it is explained that the word ‘dakshina’” means wisdom
(jiiana); and that this form is the embodiment (mirti) of wisdom. There is
a verse which equates ‘dakshina;’ with ‘Semushi’ (which is further explained
thus : ‘$e’, ‘ignorance’, ‘mushi’ ‘to destroy’, viz., wisdom), and says that
this ever faces Siva; hence $iva is called ‘one who is in front of wisdom’
(Semushi dakshina prokta, sa yasyabhikshane mukham; dakshinabhimukhah
proktah §ivo brahma-vadibhih). But the derivation of the meaning is rather
far-fetched, for wisdom is not one of the general or popular meanings of
the word dakshina, nor is the word normally used in this sense.

It is again wrongly supposed that this form of Siva represents the
presiding deity of Death, because of its association with the Southern
quarter (cf Alain Danielou : Hindu Polytheism, Routledge and Kegan
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Paul, London, 1963, p. 218). None of the Agama texts which provide
accounts of this form justifies this interpretation. There is, however, a
variety of Dakshina-mirti’ known as ‘Sarhhara-Dakshina-miirti’ mentioned
in some tantrik texts but not in any of the Agama texts; but ‘sarhhara’ here
does not suggest death in the usual sense of the term; it is absorption and
gathering up.

It is interesting in this connection to note that the worship of this
form of Siva is prescribed in several tantrik texts with elaborate ritualistic
details, for the obtainment of brilliance of intellect (medha), for the easy
acquisition of all knowledge (vidya), and for several magical purposes
(siddhi). Mantra-maharnava (6th taranga) and Praparicha-sara-samgraha
(26th patala) contain not only several mantras of Dakshina-murti but
magical diagrams for various occult purposes. One of the mantras given
in the latter text is for driving away evil spirits (pi§acha-nivrtti), and part
of the Sanskrit mantra has unmistakably Tamil words (‘pesappese
odippoh’). It is likely that the idea and form of Dakshina-mirti is South
Indian in origin, and was originally tantrik in context.

The tantrik texts (e.g., Praparicha-sara-samgraha, Ch. 26) enumerates
several forms of Dakshind-miurti : (1) Samhara-Dakshina-mirti, having
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four hands, carrying book, rosary, fire and the gesture of exposition
(vyakhya, signifying the destruction of ignorance, ‘vyakhyam samhara-
samjnam’; (2) Lakuti-Dakshina-mirti, golden coloured; seated under the
Nyagrodha tree in virasana, and teaching the sages like Suka who attend
on him; decorated by eight serpents (ashtabhogi-vilasad- bhiisham); clothed
by the tiger’s skin (vyaghra-tvak-pata); and holding a cudgel in the left
had (vime nyasta-dandam) and hence called ‘lagudi’ or ‘lakuti’); (3)
Medha-Dakshina-miirti, seated in a yogic posture (‘yoga-pattabhiramam’)
upon the seat of preaching (vyakhya-pitha nishannam) surrounded by many
sages (munivara-nikarais sevyamanam), holding in his hands the gesture
of wisdom (jiidanamudra), rosary (akshamala), Vina, book (pustaka), and
clothed in elephant’s skin (krtti-vasah); and (4) Sarmba-Dakshina-murti,
holding in embrace Parvati who is dark in complexion (Syama), two-armed,
carrying in one of the hands blue lotus (utpala) and is seated on his left
lap embracing him (vamororupari-sthitdm giri-sutim anyonyamalingitam);
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and carrying book (pustaka) in the hand that embraces the devi and in the
other three hands, pot filled with nectar (kurhbham sudha-puritam), gesture
of wisdom (mudram jfidgna-mayim) and rosary made of pearls (muktak-
shamala).

The last mentioned form is very unusual, for according to Agama
prescriptions Parvati is not to be shown along with Siva in the Dakshina-
mirti form (even as in some other forms like Bhikshatana and Kankala).
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In the tantrik texts, the form is generally described as milk-white in
complexion (kshiragaura), crystal white (sphatika-rajata), or snow white
(kailasadri-nibha), and entirely absorbed in thoughts (bhava-§uddha). He
holds in his hands a pot of nectar (amrta-kalasa) a detail rarely found in
the Agamic prescriptions or the actual iconic representations), the gesture
of wisdom (jiiana-mudra) along with book (vidya) and rosary of pearls
(mauktikim aksha-malam).

Or, he may hold in two of his hands axe and entelope (parasu-harinim),

and show with the other two hands gestures of protection and boon-bestowal
(bhadrartha-datrT).

He is seated upon the auspicious and bejewelled throne (ratna-
sirhhasane Subhe), which is placed under the banyan tree, the shade of
which must be thought of as marvellously capable of climinating the
scorching heat of worldly life (sarhsdra-tapa-vichheda-kusal chhayam-
adbhutam vichintya). He is seated in the posture known as ‘virdsana’ (one
of the legs hanging down, while the other is folded and rests upon the scat
or on the thigh of the other leg), and his face must be tranquil (prasanna),
and the gaze must be settled upon the nose (nasalokana-tat-para). The
magical diagram (yantra) of Dakshina-mirti involves an eight-petalled
lotus, on the petals of which are visualized Brahma, Sarasvati, Sanaka,
Sanandana, Sanatkumara, Suka, Vyasa, and Ganapati. Siva in this form is
the originator of the world (jagatam-adya) and immutable (avyaya).
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Most of the Agama texts (especially Uttara-kamika, Ch. 51, Parva-
karana, Ch. 11, Am$umadbheda, Ch. 75, Sakaladhikara, Ch. 19 Kasyapa-
silpa, Ch. and Silpa-ratna, Ch. 22) contain elaborated iconographic accounts
of this form of Siva. Four varieties are usually distinguished : Vyakhyana,
Jiiana, Yoga and Vina-dhara. But the distinction between them is rather
slight in most of the details (like the posture, hand-poses, objects held in
the hands, manner of head-dress and general bearing), except in the case
of Vina-dhara.

But the texts do not provide the background, situation or specific
significance of any of these varieties. It may, however, be assumed that
the four varieties illustrate the four aspects of Siva in his benevolent mood
(saumya, as distinct from the terrific aspect like Bhairava and the Sarhhara-
mirtis). In fact, one of the explanations offered for the name is that
‘Dakshina’ means favourable (anukila) to the devotee.

Siva as Vyakhana-miirti appears as a teacher of brahma-vidya (unity
of the individual soul with the absolute) as indicated by the hand-gesture
(vyakhyana-mudra). In the Jiiana variety he embodies wisdom, without
necessarily communicating it to others. In the Yoga variety, he is engaged
in spiritual askesis as shown by the manner of his sitting (yoga-patt
a-bandha). And in the last variety he is shown as the first teacher or
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patron-deity of music, as suggested by the most ancient musical instrument
which he carries in his hand.

The first two varieties are often indistinguishable Silpa-ratna and
Sakaladhikara specify that it is dharma (eternal and universal principles
of conduct at the individual and collective levels) that is being expounded
in the first variety (hence called ‘Dharma-vyakhyana-mirti’ in the first
text and ‘dharma-vyakhyana-riipa’ in the second). The knowledge necessary
for the final release and bliss is conveyed in the second variety by the
‘voice of silence’ (‘mauna-vyakhya) (and hence called ‘Jiiana-mirti’ in
Amsumadbheda).

In both varieties the figure of Siva is surrounded by sages, ascetics,
gods and demi-gods. According to Vishnu-dharmottara (quoted by
Gopinatha Rao, op. cit.,) the form must be shown expounding or illustrating
wisdom to the sages (jiianam munibhyah pratipadayantam). Among the
sages, mention is made of Narada, Jamadagni, Vasishtha who are to be
shown to the right of Siva, and Bharadvaja, Sanaka and Agastya to his left
(Kasyapa-silpa and Silpa-ratna); Kausika, Kasyapa (both dark in colour,
Syamau), Bharadvaja (red, rakta), Atri and Gautama (smoke-coloured,
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dhamrabhau) (Uttara-kamika); Agastya, Pulastya, Vig$vamitra and Angirasa
(Karanagama). The sages must all be shown with matted hair coiled up
(jata-makuta), garland of rudraksha berries, white garments, sacrificial
chord which is white in colour, and body smeared with sacred ash (bhasma).
Their height is prescribed not to reach above the chest of Dakshina-miirti.
The texts suggest that it would be alright if only one, two or three of them
are shown in the panel (esham ekam dvayam vapi trayam vaparsvayor
nyaset).

Sakaladhikara (19, 11) mentions that the location of Dakshina-miirti
is under the banyan tree (vatd-vrksha) on the Kaildasa mountain (viz.
Himalayas). All the texts agree about the identity of the tree under which
the form of Siva should be placed. But texts like Uttara-kamika (51 pat
ala) prescribe that he should be seated on a rock under the tree (adhasta
vata-vrkshasya $ailad trdhvam). And this detail is found to be worked out
in many of the extant icons. There is also the prescription that he must be
seated upon tiger’s skin spread over the rock (vyadghra-charmoparish-
that tu). Another text (given as Vishnu-dharmottara in Gopinatha Rao’s
Elements of Hindu Iconography, 1971, Vol. II, Part 2, ‘Pratima-lakshanani’,
p. 140) prescribes white lotus for his seat (‘sitarhbuja-stham’).

The posture of the first variety is described as ‘virasana’. The right
leg hangs below the seat, while the left leg is folded and stretched across,
to rest on the right thigh or knee (lambitam dakshinam padam, tajjaniipari
samsthitam vamanghrinalakam kuryat) (Uttara-kamika, Parva-karana and
Silpa-ratna). The leg that hangs down may or may not rest on the
Apasmara-purusha. However, Silpa-ratna (22) and Kasyapa-silpa (76-13)
insist that the hanging leg must be placed upon Apasmara (apasmaroparis-
hthat tu larhba-pada-talam nyaset), who is visualized as dark in complexion
(Syama-varna) with his body in the posture suggestive of a snake raising
its hood in play (nagalila-samanvitam).

The upper part of the body of the god must be rigid and straight
(sarvangam-arjavam) according to Uttara-kamika, while Puarva-karana
allows a slight bend (kinchid-bhanga-samayutam). The face must be tranquil
($anta), and free from emotions (klesa-varjitam, Silpa-ratna); and his eyes
must be steady and serene (prasanna-sama-lochanah), or the gaze must be
scttled on the tip of the nose (nasagra-drshti-yuk, Uttara-kamika and
Parva-karana) or on the toe of the hanging foot (padagre drshti-patam,
Karana). According to Sakaladhikdra, the eyes must be only slightly open




Siva Kosha 233

(kirhchid unmilitair netraih), to facilitate contemplation (yoga-dhyananu-
sdrinam).

The particulars like having three eyes, four hands, blue neck (nila-
griva), the braids of matted hair coiled up (jatabandha), and moon stuck
on the head are common to all iconographic forms of Siva. About the
manner of hair-dressing, varieties like braids of hair coiled up like a
crown (jatd-bhara) on the sides of the head, or hair bound together neatly
(jatd-bandha) with a band (pattikd-bandhana) are given as alternatives. It
is prescribed that the dhurdhura (dhatura) and other wild flowers as well
as the cobra must be positioned over the right side of the head; skull and
moon over the left; and Ganga in the middle.

Silpa-ratna suggests that on Dakshi§a-murti’s body must be represen-
ted ‘five-mystic emblems’ (‘Paficha-mudrad’ is tantrik : the gem on the
forehead (mani), the earrings (kundala), necklace (kanthika), bracelets on
arms and legs (ruchaka) and girdle (mekhala) symbolizing spiritual energy
(virya), forbearance (kshanti), generosity (dana), morality ($ila), and wisdom
(jiiana). The latter are the five virtues (called paramitd in Mahayana
Buddhism) to be perfected by an aspirant. On the deity, the ornaments
suggest the accomplishment of these perfections. The involvement of
‘paficha-mudra’ is common in the Vajrayana deities of Tibet and Nepal.

The left ear must be adorned by the flat ornament carved out of
conch-shell (Samkha-patra) whereas the right ear must have ear-ring
(kundala). The body-colour of the deity is in most of the texts given as
white like crystal (sphatikopama) or like jasmine-flower or moon (kun-
dendu-dhavala-prabha). Uttara-kamika, however, gives alternatives : white
(Sveta) coral-red (vidruma), golden-colour (hemabha) or black (Syamabha).
The upper garment must be white (sitottariya) and the deity must be
shown with a white sacrificial chord (sita-upavita). Around his loins must
be shown tiger’s skin (vyaghra-charmarhbara), elephant’s skin or fine silken
garment (divyambara). From the neck must hang the garland of
rudriksha-beads, but it must not reach below the chest.

The form of Dakshina-mirti normally has four hands, but Kasyapa-
silpa (76, 5) provides also for a variety with eight hands (ashta-hastam
athapi va). The normal right hand assumes the gesture of exposition of
knowledge (jidana-mudra, same as sarhdarhsa-mudra of Bharatd’s dance
treatise). The normal left hand may be in the gesture of boon-bestowal
(varada), or it may be thrown across horizontally (danda-hasta). if the
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hand is in the boon-bestowal gesture, the back of the hand (varade tala-prsht
ake), must be placed on top of the knee (vdmajaniaparishtat tu varade
tala-prshtake), or the wrist must be placed on the top of th knee (varadam)
tam vijaniyat janu-stha-mani-bandhakah); if thrown across, the elbow of
the arm must rest on the knee (dandam chest tatraiva kiirparam nyaset).
The left hand must also hold a book (signifying scriptural knowledge,
vama cha pustakdkhilagamadyam), when it is in the gesture of boon-
bestowal. When, however, it is thrown forward, the fingers must be spread
out and pointed downwards (adhastad vistrtangulih).

Of the two upper hands, the right one must hold rosary (aksha-mala,
symbolizing the tattvas), while the left one may hold fire (vahni, Uttara-
kamika), or snake vyéla, Piarva-karana), or a flower (padma or utpala,
Amsumadbheda). The upper left hand must hold a pot of nectar bibhranam
tirdhvena sudha-dharam cha), according to Vishnu-dharmottara (quoted in
Gopinatha Rao, op. cit.). '

The variety known as Yoga-Dakshina-murti (or Yoga-mirti) is
distinguished by the manner of sitting in which the left one may hold fire
(vahni, Urtara-kamika), or snake (vyala, Purva-karana), or a flower (padma
or utpala, Amsumadbheda). The upper left hand must hold a pot of nectar
(bibhranam trdhvena sudha-dharam cha), according to Vishnu-dharmottara
(quoted in Gopinatha Rao, op.cit.).

The variety known as Yoga-Dakshinad-mirti (or Yoga-mirti) is
distinguished by the manner of sitting, which is peculiar to the ascetics
engaged in austerities. There are two varieties of this posture which are
regarded as suitable for the Yoga-mirti. One of them is the crossing,
recommended in Amsumadbheda : the crossing of the legs vertically in
front of the body, so that the knees are held up (uddhrtam janvagram) and
the feet crossed and placed on a line with heels touching each other
(anyonyabaddha-pashnikam) and the toes facing opposite directions
(anyonyanghri-talam). The legs are held firm by a band (yoga-patta) which
goes round the body. In this variety the normal right hand which assumes
the gesture of wisdom is held near the chest (jiiana-mudram hrdi sthane),
and turned slightly inwards (abhyantata-mukham karma). The corres-
ponding left hand in the gesture of boon-bestowal is.held near the navel
(varadam vama-hastam medhrapithopari sthitam). The upper hand on the
right side carries a rosary (aksha-mald) and the corresponding left hand a
lotus (abja) or a water-pot (kamandalu). Or, the two normal hands may be
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stretched out, resting on the knees (prasarya purva-hastau dvau janipari
nidhapitau).

In the other variety, given as an alternative in Amsumadbheda and
recommended in Uttara-kamika and Silpa-ratna, the right leg hangs down
form the seat while the left leg is folded vertically with foot on the seat
and the knee facing upwards (larhbayed dakshinam padam vamam utkut
ikasanam). The folded leg is held in position by a band which goes round
the body (sambaddhya yoga-pattena deham, yoga-pattikayabaddhya). In
this form, the left arm is stretched out resting on the left knee (prasarya
vama-hastam tu vamajanipari sthitam).

Uttara-kamika prescribes that the Yoga-murti must be seated facing
South on a tiger’s skin spread over a bejewelled throne, under the shade
of the banyan tree (tan-mika dakshine chhadyanishannah ratnopasobhite
pithe vyaghra-charmottara-chhade). The tree must be depicted as laden
with fruits, resplended with flowers, and crowded by many kinds of birds.
The vicinity of the tree must be filled by bhitas, kinnaras, siddhas, vidya-
dharas and sages; there must also be many animals and snakes in the
neighbourhood.

According to this text, the deity must be shown in the company of
sages like Kausika and surrounded by the ancestors of Siva-brahmana
group of temple-priests (Siva-dvija-kulasyadibhutais tu paritah sthitah).

Further, the text provides for representing Dakshina-mirti either as
seated or as standing, surrounded by sages or not, under the banyan tree
or without the tree, accompanied by bhiita-ganas or not, and resting his
hanging foct on the Apasmara or not (bhitastha-lamba-padova).

The variety known as Vina-dhara (or Gana-Dakshinamdrti) is distin-
guished by two of the four hands engaged in playing on the ancient
musical instrument, the Indian lute. According to Amsumadbheda and
Silpa-ratna, the deity must be seated with the right leg hanging down and
the left folded and lifted up so that the foot is on the seat (utkutikasena).
The two normal hands are shown in the posture of actual Vina-playing :
the right hand bent downwards and held in the kataka-posture and the left
hand held upwards in the same posture (katakam dakshinam hastam
adhomukham, vamaé&hastam tu katakam trdhva-vaktrakam, Purva-karana).
The left arm is held higher than the right arm. The vind may be actually
represented or the gesture may be suggestive of the presence of the
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instrument. The extant bronze icons of this variety, however, do not have
the Vina in their hand, the instrument must have been cast separately and
retained as detachable. The two upper hands may hold objects similar to
those of the Vyakhyana variety.

Medha-Dakshina-Mirti

A form of Dakshinamiirti which is worshipped for obtaining brilliance
of intellect, powers of comprehension and creativity. He is visualizd as
seated in yoga-patta (legs crossed and lifted up, secured by a band), upon
the platform meant for scriptural exposition (‘vyakhya-pithe nishannam’),
and surrounded by great sages who are eager to serve him (‘muni-vara-
nikarais sevitah’). He is tranquil and pleasant in aspect (‘suprasanna’).

He is white in body colour, wears crescent moon on his head and
dons the elephant-hide as garment (krtti-vasa). He is four armed, carrying
rosary, lute and scripture in his three hands, the fourth assuming the
gesture of wisdom (jiana-mudra). (Prapaficha-sara-samgraha, 11, p. 717,
Tanjore edition).

Gaurisvara

A rare form of Siva, locally called Gaurivara, found in his shrine
named in inscription after Padarhpakka-nayaka-deva in the second enclosure
of the Adi-puri$vara temple at Tiruvatriyiir, near Madras. The date of this
shrine is 184 around 1067 A.D., during the region of the Chola king
Virargjendra. T.A. Gopinatha Rao identifies it with Yogadakshina-mirti.
But there is no other image of Dakshinamiirti answering to the iconographic
details of this image. It has been suggested that this is a representation of
Lakulisa of Kayavarohana, who is regarded as an incarnation of Siva.

The stone figure called Gauli$§vara is four-armed and seated in
svastikdsana. On top of the head is the braids of matter hair coiled up as
a crown (jatdmakuta). There are in two.upper hands the shaft of trident
(trisula, the head of which is missing) and bowl (kapala). The right normal
hand is held at the chest in chin-mudra, while the corresponding left hand,
also in a yogic posture, is held across the lower portion of the chest.

In the sanctum of the shrine to this god is a stone sculpture of
Sankaracharya. '
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Vina-Dhara

A form of Dakshina-mirti aspect of Siva, which according to
Parvakarandgama (patala 11) was assumed to vanquish the god of love
(‘manmatha-nigraham’). Siva is extremely handsome in this form and 1is
an expert in music. Kamikagama calls this form Ganadakshina-murti, while
other texts call it Vina-dhara-dakshina-marti.

$iva is here seated, or he stands, with the left leg in the utkutika
posture. He is four-armed, and the upper hands carry the usual emblems
of Siva, axe (right) and antelope (left). The two normal hands assume the
katala posture (called sarpakara in Uttara-kamikagama, patala 51) : the
left palm faces upwards (‘vama-hastam katakam tirdhva-vaktram’), right
palm is bent downward (katakam dakshina-hastam adhomukham’), as if
plucking the strings. The left arm is lifted slightly up, while the right arm
is lowered, as the posture will be playing on the instrument. The vina 1s
balanced in one of the two hands (vina tu dakshine katake sthitam’, Uttara-
kamika, op. cit.,) or held delicately or cleverly in both hands (‘ptrva-hasta-
dvayor vina dhrtam yuktya, Amsumadbheda, patala 75). The gaze of the
god is settled on the instrument; and he appears absorbed in music.
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While the icons of Dakshina-murti are generally found in a seated

posture, this is an unusual form as it is most often represented as standing.
In fact, this form shares no specific features of Dakshina-marti and can
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only with difficulty be recognized as a variety of Dakshina-mirti. There
is another form of Dakshina-miurti, seated in yoga-bandha but carrying
lute in his left upper hand; however, he is not shown as playing on the
instrument. ‘

Kalantaka

A form of Siva as the vanquisher of the god of death (Kala), also
known as Kalari, this is one of the most important ‘sportive and iconic
forms’ (lila-murtis) of Siva. Stone images of this form are found in most
of the larger temples in South India.

The background story in the puranas relates that when Yama, the god
of death came to take away the spirit of youthful Markandeya (the pious
devotee of Siva), whose life-span had got exhausted, the boy was engaged
in worshipping the linga of Siva. Yama would not wait till the worship
was completed, and began dragging away the boy’s soul even as the boy
hugged the linga in despair. Siva thereupon burst forth from the linga and
punished Yama for his irreverence towards a devotee. Markandeya was
given a long lease of life, staying as a sixteen year old boy for all time.

There are detailed and closely similar descriptions of the iconic
representations of this form is several agama texts (like Amsumadbheda,
Kamika, Suprabheda, Karana, Purva-karana and Silpa-ratna). This is a
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situational representation of Siva vanquishing Yama (viz. Kala), and the
two figures are invariably involved in the iconic form; optionally, the
figure of Markandeya, who occasioned this situation, is also represented
by the side of Siva. According to some texts (e.g. Uttara-kamika), the
aniconic linga is to be shown and the figure of Siva as emerging from i,
like ‘lingodbhava-miirti’.

$iva is to be shown as usual with one head, three eyes, and braids
of hair done up as a crown on the head (jata-makuta). His body-colour is
to be lustrous like coral (vidruma); and he must wear all ornaments (sarva-
bharana). He may have four or eight arms (the latter according to Armsuma-
dbheda). When eight-armed, he carries in the hands javeline (Sula),
battle-axe (parasu), vajra and sword (khadga) on the right side; and shield
(khetaka), noose (pasa) and the gestures of wonderment (vismaya) and
pointing (siici) on the left. More common, however, is the four-armed

T
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icon. The normal right hand, which is lifted as high as the ear, (‘karnantam
adhomukham’) holds battle-axe (parasu) or assumes the posture of the
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boon-bestowal (varada). On the left side, the normal (first) hand is in the
gesture pointing downward (sichayadhomukha) at the level of the navel
(nabhi-simantam), and the other (upper) hand is in the gesture of wonder-
ment (vismaya), with the top of the ring finger (anamikagra) on level with
hair-line of the head (ushnishdntam). The latter hand alternately holds a
battle-axe (parasu) or stone mason’s hammer (tanka), the hand being at
the level of the shoulder (hikka-siitra-samam tanka-karam).

If this is the prescription in the Amsumadbheda (76th patala) and
Silpa-ratna (22nd patala), hands on the right side hold javeline (Sula) and
battle-axe (parasu), while those on the left carry the gesture of pointing
(sichi) and antelope (mrga) or snake-noose (ndga-pasa), according to
Uttara-kamika (57th patala). This text also prescribes that the spike of the
javeline must be placed on the chest of Yama.

o
&
&

The left leg is placed on the ground, and is slightly bent (kufichita-
vama padam), and the right leg is lifted up (uddhrta-dakshanghri), according
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to Uttara-kamika and Purva-kdarana; but Silpa-ratna prescribes that the
right foot is firmly placed on the ground (susthitam dakshinam padam),
and the other foot is lifted up. The leg that is lifted is to be placed on the
chest of Yama according to Suprebheda (34th patala, ‘padam kalasya
hrdaye’). The upper portion of the leg that is placed on the ground must
be shown as covered by the tiger’s skin (Pirva-karana).

The side-glance of Siva must be directed towards the body of Yama
(‘kataksha-drshtir devasya kala-dehavyavasthitah’, Amsumadbheda,
‘drshtit vai kaladehake’, Piarva-kdrana). The nose of Siva must be sharp
and the mouth must show tusks (‘ttkshna nasogra-darhshtrakam; Pirva-
karana and Uttara-kamika).

That Kala (viz., Yama) must be made in the nava-tala measurement,
and that his height must reach no higher than the navel of Siva are the
prescriptions of Uttara-kamika (devasya nabhimanena navatalena karayet’).
He must wear karanda-makuta and be two-armed, carrying noose (pasa)
while the hands are placed on the chest in an attitude of supplication
(Amsumadbheda). In one of the texts (Uttara-kamika), Kala’s two hands
carry spear (Stila) and nose (pasa).

He must be shown as fallen on the ground (patita), with great fear
writ on his face (maha-bhaya-samayukta); and his legs must be thrown
apart (vikirnapada-dyaya) (dmsumadbheda). His body is covered with
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blood, and his hair and moustaches are red in colour; his eyes are blood-shot
(rakta-lochana); and his face is terrible and deformed, with sharp fangs in
his mouth (‘damshtra-karala-vadana’, ‘vikrtanana’). He must be looking
at Siva piteously begging for mercy. Uttara-kamika says that he might
also be represented as having fainted (murchhita).

Uttara-kamika also suggests that Markandeya must be shown by the
side of the aniconic linga from which Siva emerges. He must be seated
or standing in the three bend posture (tri-bhanga) : his face must hang
down (adhomukha), and his hands must be in the pose of supplication,
also holding flowers as offering. Karanagama prescribes that along with
Siva in this form, Parvati also must be shown.

This form is intimately associated with Markandeya, who was the
son of the sage Mrkandu (Vidhata) and his wife Niyati (who was daughter
of Maha-meru (mythical mountain), born as a reward for their severe
penances. The choice was between a long-lived but wicked son and a
short-lived but virtuous son. Mrkandu chose the latter. Siva, who give him
the boon, said the son’s life-span would be but sixteen years. The boy
grew up to be a fine lad, and learned the sacred lore. When the sixteenth
year was drawing to a close, he sat in the family-shrine, in front of the
linga, and was lost in deep devotion to Siva. Yama, the god of death,
arrived to take away the boy’s life, but Siva, in whom the boy was absorbed,
chased away Yama; and pleased with the boy’s devotions granted him the
boon that he would ever be only sixteen-year old.

The form of Siva known as Kalari (or Kalasarhhara-marti) or
Mrtyuiijaya, represents Markarhdeya seated to the right of Siva, who is
emerging from the linga (which Markandeya is in the act of worshipping,
or hugging) and thrusting his spear into the chest of Kala (viz. Yama),
who is shown to the left of Siva.

Lingodbhava-Mirti

The occasion for the appearance of Siva in the form of a linga
(‘lingavatara’) according to Sri-tattva-nidhi) has already been given. Puranas
(like Siva, Karma, Linga and Vayu) give the story of the dispute between
Brahma and Vishnu for superiority and Siva’s appearance before them as
a huge pillar of blazing fire. Brahma and Vishnu, curious to find out the
nature of this phenomenon, attempted to discover the top and bottom of
the pillar, Brahma assumed the form of swan and soared high into the
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heavens, while Vishnu became a boar and dug into the earth. But they
failed in their attempt and returned to where they were. Then, Siva burst
forth from the middle of the pillar and revealed himself (lingodbhava,
‘arising out of the linga’) with a thousand arms and legs, and thereupon
Brahma and Vishnu realized the superiority of Siva and offered him their
respectful homage.

The agama texts prescribe that an iconic form of Siva should be
represented as revealing itself on the front side of the pujamsa of the
linga. Siva is to be shown, according to most texts, as similar to Kevala-
Chandrasekhara, in a standing posture (sthanaka), with four arms. Some-
times, however, six or eight hands are shown. But usually, the figure is
four-armed, the normal hands showing the gestures of protection (right)
and boon-bestowal (left) (more frequently in the katyavalambita posture)
and the upper hands holding axe (right) and antelope (left) (¢f/” Karanagama,
patala 11). Silpa-ratna, however, prescribes that Siva must be shown as
carrying a spear ($tla) in one of his hands.
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Siva stands here in samapada-sthanka posture, but his feet are hidden
within the shaft of the linga (‘nalakadhas sthitam padam) and, according
to some texts, his crown also is not seen (Suprabheda, patala 34, ‘adrSyau
tasya padabhau tathaiva mukutam yatha’). This relates to the detail in the
legend that Brahma and Vishnu could not reach the top or bottom of the
pillar of fire.

While the iconic representation of Siva is enclosed within an oval or
lenticular aperture opening in the linga’s shaft (nala), Brahma and Vishnu
in the forms of swan and boar are sculpted on the surface of the shaft. The
swan (the size of which must be equal to the face of Siva shown here,
‘birhbasyanana-manena (karayed-dharmsam’, Uttara-Kamika, patala 50; but
Karanagama, patala 11, suggests that the size of the swan must be two
times the face of the iconic representation of Siva, ‘bimbasya dvimu-
khenaiva harhsa-riipam tu karayet’) on top of the opening (showing lingod-
bhava-murti) to the left (‘ardhve vama-parsvake’). The boar must be shown
below the opening to the right (‘dakshinamse tvadho-gatah’).

The boar is required to be made twice the size of the swan; and
shown in the act of digging the earth (‘birhba-dvi-mukha-manena bhikrsht
asyam tu sikaram’, Uttara-kamika, op. cit.). Suprabheda (patala 34),
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however, suggests that Vishnu must be shown here as having a boar’s
face (‘vishnum vardha-vaktrakam’, also Karandgama, ‘stkarananam’). It
is common practice to represent Vishnu only in the boar’s form.

Brahma and Vishnu are shown in their human iconic form as flanking
the lingodbhava-opening on the left and right sides respectively. They
must be splendid in appearance (‘sarvavayavasundarau’) and must be shown
as four-armed joining their normal hands in an attitude of supplication
(‘hrdaye-fijali-samhyuktau’, Amsumadbheda, patala 76), and as looking at
the linga (‘sthitau lingam samikshya cha’). The other two hands of the
gods carry the usual emblems : ladle rosary by Brahma, conch and discuss
by Vishnu. Siva is visualized as red (rakta) in complexion, Vishnu dark-blue
(Syama and Brahma golden-yellow (hiranyabha).

Even if Brahma and Vishnu are not shown in the manner on the sides
of lingodbhava, the gods as swan and boar must necessarily be represented
(‘brahma-vishnu-vihino va hamsastikara-samyutah’, Uttara-kamika
(op. cit.).

The place on the linga’s shaft where lingodbhava is to be shown is
given as the central portion (‘linga-madhye tu kartvyam’, Suprabheda,
also Amsumadbheda, ‘lingakarasya madhye tu’). Karandagama (op. cit.) is
more specific; the height of the linga must be divided into five equal parts
(‘ayamam yat tu lingasya bhutarmsam vibhajet’) and one part on the top
and one part at the bottom must be left out (‘Grdhve vyomamsakam tyaktva
mile chaiva tatha bhavet’); and the figure must be carved in the remaining
space, viz., in the centre (‘tan-madhye karayet’).

Vishnesanugraha-Miirti

One of the sportive forms assumed by Siva, it is also known as
Vighnesvara-prasanna. Siva here is shown in the act of bestowing grace
upon Ganapati, at the behest of Devi (whose child he was), and making
him the lord of the troops (gana-pati, pramatha-ganadhipa).

Siva is seated with his right leg laid across the seat and the left
dangling down. To his left, on the same seat (eka-pitha-sthita) Parvati is
seated in the same manner. To Siva’s right stands Vighnesvara (viz.
Ganapati), with folded hands. Siva and Parvati are both dark-complexioned
here (§yama-vama), while Ganapati is red-complexioned. Siva is three-eyed
and four armed, carrying in his upper hands black antelope and battle-axe
(krshna-parasu). His normal right hand is placed on the head of Ganapati
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in gesture of protection (‘abhayam $irasi nyasya’), and the corresponding
left hand assumes the gesture of boon-bestowal.

Parvati is two-armed but three-eyed. She has a happy expression on
her face (‘prahasitananam’). She carries a blue lotus in her right hand,
while her left hand assumes the gesture of boon-bestowal.

Ganapati is four-armed : while his normal hands assume the gesture
of supplication (namaskarafijali), the upper hands carry noose and goad.

All three figures are decorated with all ornaments. Siva wears his
matted hair in the shape of a crown (jata-makuta), and Ganapati has a kirit
a-type of crown (kirita-makuta) on his head.

Sarabha

Sarabha (literally a killer, from the root ‘Sr” himasayam’, $rnati himsati)
is a mystical animal of great ferocity, with eight legs, four of which are
normal and four turned upward, and its eyes are turned up (‘ashtapad-
ardhva-nayana trdhva nada-chatushtaya’) that attaches and kill lions (‘tam
sithham hantum agacchham’ ¢f. Mahabharata, 12, 117, 12). The same
epic gives $arabha as one of the names of Vishnu (‘atulas $arabho bhimah’,
13, 149, 52).

A
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The lexicons however, describe this mythical animal as a ‘great lion’
(‘maha-mrga’) and a kind of lion (‘mrgendravisesha), that roams about in
mountains (‘parvatasraya’).
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But the legends recounted in the Agama make Sarabha a form of
Siva (or of Virabhadra, cf. Siva-purdana, Satarudriya-sarhitadhyaya),
assumed to restrain the form of Vishnu known as Narasirhha. Narasirha,
after killing the demon Hiranya-kasipu, for which purpose he had appeared,
continued to be ferocious and destructive. Troubled by this violence, the
gods sought Siva’s help. Siva thereupon assumed the form of Sarabha (or
Sarabhesa), sprang upon Narasimha, picked him up with two of his legs
and tore his body apart. Vishnu was thus happily delivered from the
strangles of his own incarnation, and rose up to Vaikuntha, thanking Siva
for this good turn. Sarabha is therefore also known as ‘killer of the (man-)
lion’ (sirhhaghna).

ACATE AN N AN YLy

We read in Sarabhopanishat that Siva assumed a terrible form and
killed Narasimha who was destroying the worlds (‘yo ghoram vesham
asthaya Sarabhakhyam mahesvarah, nrsirhham lokahantaram safijaghdna
mahi-balah’). This text identifies Sarabha with Rudra as Vira bhadra,
Tripurari and Kamari. Curiously, the same text seeks to explain that ‘Sara’
means the soul, and that Sarabha is Vishnu that shines forth in the soul
(‘Sara jivas tadangeshu bhati nityam haris syayam’), and who bestows
emancipation on the devotees (‘mokshada’). The text, however, does not
say what the ‘terrible form’ was like.

According to Uttara-kamika, the worship of this form of Siva is
resorted to by those who intend destroying their enemies, by those who
seek to win battles, or by those who want to get their ailments cured. The
form of Sarabha, as given in this text, is more symbolic than iconographic:
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the two wings represent Kali and Durga; the three eyes are Sun, Moon and
Fire; the tongue is the oceanic fire (badavanala); the nails represent Indra,
the belly the fire of destruction (kalagni), the thighs Kala (time) and
Mrtyu (death); and the great energy Maha-vayu (the wind).

The Saivagama texts (like Uttara-kamika, patala 54) provide more
details. The form is huge and monstrous like the mountain Meru, and is
resplendent like the sun. It is a composite form of man, lion and bird.
Uttara-kamika specifies that it is mainly a bird’s form (‘pakshyakaram’):
golden-coloured (suvarnabha), its two wings are uplifted (‘Grdhva-paksha-
samayuktam’). Its two eyes are round and red. But it has eight legs, four
of which are those of lion (‘padais sihha-padakarai§ chaturbhischa’)
touching the ground, and other four are those of a bird with sharp claws,
lifted up (‘sutik shna-nakha-samyuktair tirdhvasthair veda-padakaih’). And
it has a fine tail (divya-langula).

Above the torso, the form is that of a man (‘kandharordhva-nara-
karam’) with a brilliant crown on his head and with matted strands of hair
flying alround (‘savikirna-jatanvitam’). The man, however, has a lion’s
face with terrible tusks (‘simhasyam bhima-damshtram’). The whole form
suggests mighty power and energy (‘bhima-vikrama-samyutam’).

$arabha is shown in the act of holding Narasirhha, who however has
only a human form here, but completely lifeless (‘ni$cheshtita-mahatanum
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nara-deham’), although shown with folded hands (‘krtanjali-putopetam’).
Narasirhha had to be restrained because he was about to destroy the whole
world (‘jagatsamharanodyatam’).

Above the body of Narasirhha is to be shown Vishnu, held by the
four legs of Sarabha which are poised in the sky (‘padabhyam arhbara-
sthabhyam’); he is intent on moving upy_vard (‘gaganabhimukham devam
karayet’).

Sri-tattva-nidhi adds some more particulars. His wings, body and
beak are all golden in hue; his hair which rises up is blue in colour; there
is also crescent moon on his head. His roar is deep, sharp and loud
(su-tikshna-ghana-garjita). He is endowed with thirty-two arms, sixteen
on each side. In the hands on the right side are seen vajra, clenched fist
(mushti), gesture of protection, discus, Sakti, cudgel, goad, sword,
khatvanga, axe, rosary, bone, spear, bow, plough-share and fire, while the
fifteen hands on the other side carry the gesture of boon-bestowal, noose,
mace, arrow, banner, saw (krakacha), boar (kroda), conch, shield, serpent,
lotus, skull-cup, book, short lance (kunta) and pestle-club, and the sixteenth
hand embraces Durga (durga-slishta-kararhbuja’).

Jalandhara-Hara-Miirti

Jalandhara was an asura of uncommon prowess, might and magical
powers. His origin has been ascribed in Siva-piirana to the entrance of the
fire from Siva’s third eye into the sea where the river Sindhu joins it (on
the occasion of Siva’s encounter with Tripura). He became enamoured of
Parvati’s beauty and sent emissaries to bring her. Siva killed Jalandhara
with the discus, which he had obtained from the milky ocean when it was
being churned for ambrosia.

Siva as the killer of Jalandhara is represented as only two-armed
(dvi-bhuja). He is red-complexioned (rakta), and three-eyed, the eyes being
ferocious (ugra). He is badecked with all ornaments, and wears a sacrificial
cord; on his feet are sandals (padayoh paduka). He is shown as about to
move away (kifichid vai gamanonmukham). He carries an umbrella
(chhatra) in his right hand, and a holy water pot (kamandalu) in his left.
His matted hair is heavy and dishevelled (samhkirnajata-bhara), and Ganga
and the moon adorn his head (ganga-chandra samanvita).

The asura Jalandhara is represeﬁted separately. He is yellow-
complexioned (pita), two-armed, two-eyed and bedecked with various
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ornaments. He wears a crown. In his arm is tucked a sword. His two hands
are joined in an attitude of supplication (krtafijali-puta); and on the hands
is placed the discus (haste chakram dadhan), with which Siva killed him.

Eka-Pada-Miirti

An iconographic r@presentation of the Vedic conception of Siva as
Ajaikapat this form of Siva is distinguished by having only one leg. This
iconic form is frequently met with in the Siva temples of South India, and

there are textual descriptions also. Siva here is visualized as luminous like
a million suns, three-eyed and four-armed carrying in his hands the stone-
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mason’s chisel (tanka), antelope (mrga), and the gestures of protection
(abhaya) and boon-bestowal (vadara). On the left side of him is Vishnu,
having four arms, carrying in his two upper hands conch-shell (Sarmkha)
and discus (chakra), and the two normal hands joined in supplication
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(afijali-mudra); and on the right is Brahma, also four-armed, and carrying
rosary (aksha-stitra) and water-pitcher (kalasa) in the two upper hands.
and the two normal hands joined in supplication. Vishnu and Brahma
appear to be emanating from the waist of Siva, and have no legs of their
own. The three deities (tri-mirti) have collectively but a single leg, although
there are three distinct bodies above the waist.

‘One-leg’ (eka-pada) signifies Godhead as the only support for the
entire universe, and the three gods Brahma, as the creator, Vishnu as the
preserver and Siva as the destroyer are unitary in essence. The dhyanasloka
says that this form abides in the centre of the manifested universe
(‘brahmanda-madhye’), during the great dissolution of the universe
(‘brahmanda-pralaye’), and with a firm foot-hold (‘susarhsthita-padam’).
Siva as the principle of destruction actually supports both creation and
preservation; it is this principle of destruction which actually supports
both creation and preservation; it is from this principle that the two other
principles emerge, and by this principle alone are they sustained.

Rﬁvanﬁnugraha-Mﬁrti

One of the sportive forms (lila-murti) of Siva, this involves the story
of how the mighty ruler of Lanka, Ravana was humbled, as its background.
Ravana, the chief of the rakshasa clan went to attack his step-brother
Kubera, the chief of the yaksha clan, and was returning to Lanka victorious
on his pushpaka chariot. On the way, he rested for a while on the Himalayan



258 Siva Kosha

foothills. As he was looking round, he saw a lovely pleasure-grove on top
of a hill. He mounted his aerial chariot and tried to alight on the hill, but
the chariot could not proceed; when he tried to know the cause of this
impediment, he learnt that Siva and Parvati were sojourning in the grove
on top of the hill, which was Kailasa, and no one was allowed to go near.

Roused to fury, he resolved to lift that mountain itself and throw it
away. He put his twenty hands underneath the hill and plucked' it out of
the ground. Parvati was scared, when thé hill shook. In order to reassure
her, Siva pressed the big toe of his left foot, and the hill stood firm. And
at the same time, the hands of Ravana were caught beneath the hill. Under
the weight of the hill, the rakshasa chief suffered great agony and cried
out in pain. He thus became known as Ravana (one who cried loud).

At last and in despair, he prayed io Siva and sahg his praises for a
thousand years. Siva took pity on him and freed his hands. He also presented
him with a magic sword. It is this occasion that is celebrated in the form
‘Ravananugraha’ (bestowing grace on Raévana).

Splendid sculptures in bold relief of this form are to be found in the
rock-cut shrines of Eldra (in the Dasavatara cave and in the Dhumar-lena
cave), and in the Chenna-kesava temple at Belar in Kamataka.

Vira-Bhadra

An attendant (gana) of Siva, he is sometimes identified with a variant
form of Siva himself. He is said to have flashed forth from the matted
locks of an indignant Siva (‘rudra-jata-sathbhava’, ‘rudra-kopa-samud-
bhiita’). The context was the self-immolation of Sati during the sacrifice
performed by her father Daksha-brahma. Siva sent Virabhadra to kill
Daksha and destroy his sacrifice. Virabhadra is generally represented as
setting out (yanaka-mirti) on his mission of destruction).

There are several forms in which Virabhadra is shown. Usually,
however, he is black in colour, three-eyed, wearing a garland of severed
heads and donning yellow broadshield (in the normal hands) and bow and
arrow (in the upper hands). Serpents are his ornaments.

According to Karandagama, Bhadra-kali must be shown standing on
his left side, while Daksha with goat’s head with horns stands on his right
side in a posture of supplication (namaskarafijali). Virabhadra beheaded
Daksha; but later when gods pleaded that he may be revived, Virabhadra
joined the body with the head of a goat that was lying about there. Daksha
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thus recovered his life, and remained a devotee of Siva (Siva-dhyana-
parayana).
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Silpa-sargraha enumerates three varieties of Virabhadra images, all
of them dark in complexion and fierce in appearance : (1) two-armed
(satvika), (2) four-armed (r3jasika) and (3) eight-armed (tdmasa). The details
are : (1) Yoga-vira, two-armed and seated with sword and shield in the
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hands, one of the legs dangling from the seat; (2) Boga-vira, four-armed
and standing, carrying bow, arrow, sword and kataka gesture in the hands,
with linga on the crown and a garland of severed heads round his neck,
and Daksha standing on his right side; (3) Vira-vira, eight-armed and
walking, carrying trident, sword, arrow, and antelope (in the right hands),
and skull-cup, shield, bow, and goad (in the left hands).

Silpa-ratna mentions a form of eight-armed Virabhadra riding on a
vampire (vetalaridha), surrounded by his own attendants (nija-gana-sahita).
He is here fair-complexioned (white like milk, ‘go-kshirabha’) and fierce
(ugra). His tawny red hair all matted up is tied into a top-knot to which
crescent moon is stuck (kapisa-tara-jatdbaddha-sitarhSu-kharmmda’). His hands
show battle-axe, hand-drum, sword, shield, skull-cup, spear and gestures
of protection and boon-bestowal. He is clad in tiger-skin.

Another dhyana-§loka makes his complexion yellow (haridrabha) and
gives him only two hands, one of them holding a mace and the other a
clenched fist (‘gada-mushti-hasta’). He is terrible and uncontroilable in
his glee (karalat-tahasa). He is to be invoked in fire and worshipped for
arresting the enemies (ripustarhbhandrtham Vahnau avahya).

Still another description is that he is naked (digambara) but decorated
with many serpents (‘bhujanga-gana-bhiishana’), that his third eye (viz.,
the eye on the forehead) is awesome (‘Bhayada-phﬁla-netrénanam’); his



264 Siva Kosha

body is besmeared by the blood of his enemy whom he has massacred
with his trident (‘bhuja-gata-triSula-hata-sva-Satru-rudhirokshitam”). His
brows are knit in anger (bhrukuti) and his hair is like flames (jvala-kesa).
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end and Ganapati at the left end, flanking the seven mother-goddesses.

Maha-Kailasa-Mirti

This is a rare form of Siva, not included among the familiar ‘sportive
forms’ (lila-murti), nor frequently represented in stone.

There is a drawing of the form in an old manuscript manual from the
Mysore Palace giving the customary one hundred and eight names of
different gods and goddesses (Devatd-nama-kusuma-manjari). The drawing
has been reproduced here. The source for the conception of this form
appears to be the ‘Samkara-samhita’ section of Skanda-purana.
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The form is unique inasmuch as it has twenty-five faces and fifty
arms. Bach face has three eyes. Siva, fair-complexioned, is represented as
seated upon a splendid throne in all majesty; bedecked in all ornaments,
he is lustrous like a million suns. His is an immaterial body (aprakrtatanu),
indescribable and inconceivable. On his head is a crown of matted hair
adorned by Ganga and crescent moon. His body is richly bedaubed all
over by the holy ash (‘bhasmoddhilitasarvanga’); and draped by tiger’s
skin. A serpent serves as his sacred chord (vyala-yajfiopavita). His form
exudes supreme bliss (‘paramananda-vigraha’). He is seated with his left
leg folded and laid across the seat while his right leg is stretched down
(‘prasdrya dakshinam padam, kufichayitv etaram padam’).

The text (viz., Skanda-purana) names all the fifty weapons he holds
in his hands. On the right side, the hands carry (1) gesture of protection
(abhaya), (2) discus (chakra), (3) spear ($tla), (4) hammer (tanka), (5) dart
(bana), (6) mace (gada), (7) lotus (ambuja), (8) sword (khadga), (9) lance
(tomara), (10) Sakti, (11) axe (parasu), (12) barbed missile (prasa), (13)
snakes (pannagan), (14) ploughshare (hala), (15) goad (anikusa), (16) rosary
(aksha-mala), (17) short sword (chhurika), (18) banne (dhvaja), (19) cudgel
(danda), (20) vajra, (21) bone (asthi), (23) tusk (darhshtra), (24) saw
(krakacha) and (25) short javeline (bhindi-pala).

On the left side, the hands carry (1) the gesture of boon-bestowal
(vara), (2) bow (chapa), (3) deer (mrga), (4) conch (Sarnkha), (5) shield
(khet), (6) noose (pasa), (7) hatchet (parasu), (8) mallet (mudgara), (9)
hand-drum (damaru), (10) bell (ghanta), (11) lute (rudra-vina), (12) scripture
(pustaka), (13) skull (kapala), (14) severed head (munda), (15) magical
weapon khatvanga, (16) fire-emitting weapon (bhusundi), (17) iron
bludgeon (parigha), (18) broadshield (phalaka), (19) sharp-edged spear
(pattisa), (20) stick (vetra), (21) holy water-pot (kamandalu), (22) fire
(hutasana), (23) chopper (kartari), (24) pestle like club (musala), and
(25) bunch of peacock’s feathers (pinichha).

e



Chapter 6
SIVA PARIVARA

Gauri

Parvati in this form is visualized as a girl of ten years (dasa-varsha
bhaved Gauri). (Devi-bhagavata 7, 30, 58).

She is worshipped along with ‘Siva (in his form as Chandrasekhara),
as his consort, and as an independent deity. Karandgama prescribes that
when Gaurl is represented along with Chandrasekhara, she must be standing
on a lotus-seat by the side of Chandra-Sekhara, to his left (devasya vama-
sthita-pada-pithe); she is dark-blue in complexion (Syama), three-eyed
(tri-netrd) and two-armed (dvi-bhuja); and her body must be in three bends
(tri-bhangi). The right leg is firmly planted on the ground, while the left
one is slightly bent (savyapasavya-sthita-kufichitanghrim). She holds a
blue lotus in her right hand.
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Gauri is also one of the four ‘powers’ (Sakti) of the main image of
Siva in the sanctum (viz. in the form of linga), the other three ‘powers’
being Yoga-sakti, Bhoga-sakti and Vira-sakti. All the four are represented
in characteristic iconic forms. Gauri as a ‘Sakti’ is youthful (su-yauvana),
two-armed and two-eyed. She wears on her head the crown of the kirita-
mukuta type and has large breasts. Her right hand is in the kataka-posture
while the left arm is stretched out beside her body (lamba-hasta). She
stands on a lotus-seat, with her left leg slightly bent.

As an independent deity, she is emerald-complexioned (marakata-
varna), four-armed and seated on a throne supported by lions (sirhhasane).
The throne has a eight-petalled lotus on which she sits like Ganapati
(vinayakavadasina). She holds in her normal right hand a lotus with a long
stalk (brhanndlam kamalam), and in the corresponding left hand a splendid
pot of nectar (vime amrta-ghatah). The upper hands carry the bilva-fruit
and conch (Sariikha). According to Sri-Vidydrnava-tantra, she carries in
her two right hands stylus for applying collyrium (afijana-salaka) and
noose (pasa), and in her two left hands mirror (darpana) and goad (ankusa).

Gauri may be shown as seated or standing, two-armed or four-armed.

When she is four-armed she generally carries in her hands rosary (aksha-
mala), goad (ankusa), noose (pasa) and citrus fruit (matulunga). Or, she
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may carry the usual emblems of Siva or Chandrasekhara, deer (mrga), axe
(parasu) and the gestures of boon-bestowal (varada) and protection (abhaya).
Vishnu-dharmottara, however, specifies that the two-armed form (showing
gestures of boon-bestowal and protection) is always preferable (‘dvibhuja
Sreyase sada’), and that when she is shown as four-armed she must be
seated on a lotus (gauryah murti§ chaturbahti kartavyd kamalasana); the
four hands in this case carry rosary and lotus in the upper hands, and the
gesture of protection and water-pot in the lower hands.

In texts like Apardjita-siatra and Devata-mirti-prakarana, twenty-four
forms of Gauri are mentioned, twelve of which are described in detail
(dvadasa-gauri). According to Brahma-vaivarta-purana (Prakrti-khanda),
all of them assume the posture of standing erect with both feet firmly
planted on the ground (sama-pada-sthanaka); and they are four-armed,
carrying linga with rosary (aksha), triple-staff (tri-dandi), holy water-pot
(kamandalu) and the gesture of boon-bestowal (varada). She wears on her
head braids of hair coiled up like a crown (jatamukuta), and on her body
the sacrificial cord (yajfiopavita). She has the nature of an ascetic, and
exudes the air of piety.
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Apardjita-sitra mentions as the general features (samanya-lakshana)
~ of Gauri the following : she must be four-armed, three-eyed and bedecked
with all ornaments (chaturbhuja trinetra cha sarvabharana-bhushita); and
she must be seated on a creeping iguana (godhasanopari sthitd) Ripa-
mandana also. prescribes that the form of Gauri worshipped at home must
be seated on the iguana (godhasanasrita mirtir grhe pijya).

The names given to the twelve Gauris, and the weapons in the hands
(right lower, right upper, left upper and left lower in order) are as follows:

1. Uma : rosary (mala), lotus (kamala), mirror (darpana) and holy

water-pot (kamandalu).

2. Parvati (Parvatodbhava) : rosary, linga, Ganesa and water pot.
(Riapa-mandana adds that there must be a pot carrying the
sacrificial fire on either of her sides (paksha-dvaye agni-kundau
cha).

3. Gauri (Siva-§alini) : rosary, the gesture of protection (abhaya),
lotus (kamala) and water-pot.

4. Lalita : rosary, lute (vind), mirror and water-pot.
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3.

10.
11.

Sii : rosary, gesture of protection, gesture of boon-bestowal
(varada), and water-pot. Ripa-mandana substitutes water-pot with
lotus (padma), and says that this form must be seated on iguana
(godhasanasrita).

Krshna : rosary, gesture of prétection, scripture (pustaka) and
water-pot; five fires must surrounded her in pots (pafichagnayah
kundeshu).

Haimavati (Saila-raji) : lotus, mirror, gesture of protection and
linga.

Rambha : water-pot, rosary, lotus and goad (ankusa); she is seated

upon an elephant (gajasanopari sthitd). Riupa-mandana substitutes
lotus with vajra.

Savitri : rosary, scripture (pustaka), lotus and water-pot; she has
four faces (chatur-vaktra), and her worship is beneficial in
households where Vedic study is kept up (Srotriyanam grhe hita).

Trikhanda : rosary, vajra, Sakti and water-pot.

Totala : spear ($tila), rosary (mala), club (danda) or shield (kheta)
and white fly-whisk (§veta-chamara); she has white body-colour
(Sveta-deha) and rides upon a swan (harhsa-vahana).
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12. Tripura : noose (pasa), goad (ankusa), gesture of protection and
linga; she is seated upon a corpse (pretasand). Rupa-mandana
specifies that the noose must be naga-pasa, and substitutes linga
with the gesture of boon-bestowal.

In a shrine that is dedicated to Gaurl (gaurydyatana), to the left of
Gauri must be shown Sti, to the west Savitr, to the south-west Sarasvati,
to the north-west Bhagavati, to the north-east Ganesa and to the south-east
Kartikeya. And at the four entrances to the shrine must be shown the
guardian-deities (dvara-palikas) : at the eastern entrance, Jaya (carrying,
in circumambulatory order beginning with lower right hand, gesture of
protection, goad, noose and club) on the left, and Vijaya (noose, club,
gesture of protection and goad), on the right; at the’ southern entrance,
Ajita (gesturc of protection, lotus, noose and club) on the left, and Aparajita
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(noose, club, gesture of protection and lotus) on the right; at the western
entrance, Vibhakta (gesture of protection, vajra, goad and club) on the
left, and Mangala (goad, club, gesture of protection and vajra) on the
right; and at the northern entrance, Mohini (gesture of protection, conch,
lotus and club) on the left and Starhbhini (lotus, club, gesture of protection
and conch) on the right.

Gauri also figures in the Jaina pantheon, as the yakshini of the eleventh
tirthankara, Sreyansa-natha; she is also 'a vidya-devi. According to the
Digaritbara account, this yakshini is golden-coloured (kanaka-prabhi, suvar-
nabha), rides upon an antelope (mrga-vahini), and has four arms. She
carries in her right hands the gesture of boon-bestowal (varada) and water-
pot (kalasa), and in her left hands mallet (mudgara) and lotus (abja) (cf.
Pratishtha-sara-sangraha). The Svetammbaras regard her as fair-
complexioned (gaurangi), riding upon a lion (sirhha-vahana), and carrying
in her right hands gesture of boon-bestowal (varada) and mallet (mudgara),
and in her left hands vajra (kulisa) and goad (ankusa) (cf. Nirvana-kalika
and Hemachandra).

As a vidya-devi, she is golden-coloured, and rides a horse. She is
four-armed and carries in her hands the gesture of boon-bestowal (varada),
plough-share (musala), lotus (kamala) and rosary (aksha-mala).
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In the Vajrayana cult, Gaurl is an important mother-goddess. She has
eight forms, called by different names. All the forms are two-armed, one of
the hands carrying a weapon, and the other assuming the gesture of warning
(tarjani-mudra), and decorated with garlands of severed heads (munda-mala).
Each of the forms, however, is distinguished by a characteristic complexion
and weapon in the hands : (1) Gauri : white- complexioned, carrying a
goad (ankusa); (2) Chauri : yellow (pita), noose (pasa); (3) Vetali : red
(rakta), spear (Sula); (4) Ghasmari : green (harita), bell (ghantd); %)
Pushkasi: blue (nila), bowl of fire (agni-kunda); (6) Sabari : white (sita),
Meru mount; (7) Chandali : blue (nika), fire-pot (vahni- kunda); (8) Dombi:
variegated colours (vi§vavarna), banner (pataka). These are described as
‘mothers of the universe’ (loka-mata) and the ‘eight rulers’ (ashtanayika).

Parvati represented as standing on the left side of Siva as Nataraja is
known as Siva-kami witnessing his dance (§iva-tandava-sakshini). She is
two-armed, and her right hand carries a blue lotus while the left arm
dangles in a graceful posture. Her right foot is placed firmly on the ground,
her left leg is bent at the knee (‘savya-pada-sthitam, kufichitetarajanukam’).
She is also called Siva-kame$varl.
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Sive seated with Parvati is an iconic form known as Uma-sahita or
Uma-mahesvara. It is a seated form of Siva with Uma (viz., Parvati) by
his side (to the left). The two are seated on bhadra-pitha in a relaxed
posture (sukhdsana), the right-leg dangling down and the left doubled up
across, resting on the seat (or the left leg dangling down with the right one
tucked on the seat, according to some texts). Siva is four-armed, carrying
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in his hands the gesture of protection (abhaya), the gesture of boon-bestowal
(varada, or alternately the hand held in the ‘lion-eat pose (simha-karna-
miidra), battle-axe (parasu) and antelope (mrga). He is three-eyed, handsome
and bedecked with ornaments. The two ears are adorned with dissimilar
ear-pieces : the crocodile-shaped one (makara-kundala) on the right, and
leaf-shaped one (patra-kundala) on the left.

Uma is two-armed, with red-lotus (kamala) or blue-lotus (utpala) in
her hand, and her left hand resting on the seat or in the ‘lion-ear’ pose.
She sits in the same posture as Siva. She is pretty, bedecked with all
auspicious ornaments, wearing a tiered-crown (karanda-mukuta), and silken
garments. Her body-colour is greenish (harit), and the colour of her
garments is red.

This form presents only Uma and Siva (un like in Somaskanda,
Vighnesa-prasanna, or Chandesanugraha forms).

Yet another form is Umalingana, a form of Siva, where he is seen
embracing Uma (viz., Parvati), either in a seated (asina) or in a standing
(sthanaka) posture, with Uma to his left.

Chandesa

Also called Chanda-natha, Chande$vara or Adi-dasa-chandesa, he is
a great devotee of Siva, and regarded as the commander of Siva’s troops
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(gana). His images are invariably found in the temples dedicated to Siva
in South India. It is usual to have a small, separate shrine or niche to
house Chandesa’s icon within the temple-complex. Independent temples
to this deity are uncommon, although some texts do recommend such
temples to be built in the middle of the village or in any of the eight
quarters Uttara-kamika, 65th patala).

It is customary for the devotees to visit Chandesa’s shrine, before
leaving the temple precincts, and place on the head of Chandesa a part of
the flowers which they have received from the main shrine as prasada.
They also clap their hands in front of Chandesa to report their visit to
Siva’s temple. This is because Chandesa is believed to receive the devotees
and admit them to Siva’s presence. He is the manager of Siva’s temple
and the superintendent of functionaries cn behalf of Siva (Sivajiiadharaka).
He carries in himself an aspect of Siva (Rudrarhsa).

It is related that he was originally a brahmana, named Vichara-Sarma,
son of Yajfia-datta of Kasyapa-gotra, from Seynalar on the banks of Manni
river in the Chola country (present day Tamil Nadu). As a boy, he saw a
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cow being ill-treated, and undertook to tend all the cows in his village.
Since then, the cows yielded more milk and were healthier. And the boy,
who was pious by nature, made lingas out of sand and worshipped them,
while he looked after the cows. Some of the cows emptied their udders
of milk over the lingas he had made, and thus helped the boy in his
worship. When it was reported to the boy’s father that the boy was
neglecting his duty and wasting milk over sand mounds, the father rushed
i anger to where the sand-lingas were and kicked them, berating the boy
who was sitting there lost in contemplation. When the boy opened his
cyes and saw a leg reducing the lingas to dust, he cut off, with an axe that
was lying nearby, the leg that dared to desecrate the sacred emblem of
Siva. Pleased with the boy’s fervent devotion, and impressed by his violent
temper that made him cut off his own father’s leg, Siva decorated the
boy’s head with a garland that he himself was wearing and appointed him
the commander of this troops.

Texts like Uttara-kamikagama (65th patala) suggest a variety of
iconographic forms for Chandesa. In one of the forms, he is seated in lotus
posture (baddha-padmasana), having four-faces, twelve eyes and four arms.
He carries in his right hands rosary (aksha-mala) and trident (tri$ula), and
in his left hands stone-mason’s chisel (tanka) and sacred water-pot
(kamandalu). He is fierce-looking (durdarsa-bhishana), and black like
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collyrium in body-colour (karala-kajjalabhasa). He appears to emit wild
fire from his mouth (mukhodgina-mahédnala). He has serpent as the
sacrificial cord; and he wears matted hair like a crown with crescent moon
tucked in.

In another form, his body-colour is conch-like (Sarhkha-varna). He
has a single head, but three eyes, and four arms, carrying the bow called
Pindka and arrow called Amogha in his upper hands, the normal hands
assuming the postures of boon-bestowal and protection. He wears the
crown made up of braids of matted hair, decorated with crescent moon.
The elephant-hide forms his garment (kstti-vasa).

The third form mentioned in the text has only two arms, the hands
being folded in supplication (afijali-puta), or the left hand placed on the
left thigh and the right hand holding the stone-mason’s chisel (tanka). The
body-colour is shining black like collyrium (afijana-prabha), and he wears
white clothes (Sukla-vastra); he has three eyes (tryaksha). He may be
standing, or seated (with the right leg stretched down and the left resting
on the seat).
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~In still another form, he is four-armed, carrying in his hands the
stone-mason’s chisel (tanka), noose (pasa), lance (sula) and the gesture of
protection (abhaya). He may be represented also with his consort, name
Dharmaniti, two-armed, well-bedecked and carrying a blue lotus (nilotpala)
in one of the hands. Both of them are dark in complexion.

Suprabhedagama (47th patala) prescribes that Chandes$a, when
installed in a subsidiary shrine within the temple of Siva, must face the
southern direction; and his shrine must be located in the north-eastern
comer of the first enclosure. According to Karandgama, he must be adorned
with all ornaments, but terrible looking (bhima). He must be clad in white
garments; and the crown of matted hair must be shown on his head. He
must be four-armed, carrying in his normal hands noose (pasa) and
boon-bestowal, and in his upper hands noose (pasa) and battle-axe (parasu).
Alternatively, he may be two-armed, carrying the stone-mason’s chisel
(tanka) in one hand, the other hand assuming the gesture of boon-bestowal.

A variety of Chandesa known as Tejaschanda is red-complexioned
(rakta) and fierce-faced (karalasya) with terrible tusks (damshtra-karala).
He has matted hair on his head (jatila) and wears red garments (rakta-vasa).
He is two-armed, carrying the gesture of protection and lotus in the hands
(abjabhaya-kara-dvaya).

More popular is the form known as Adi-chandesvara. His body is
lustrous like gold (pitabha); he is three-eyed (gunalochana), and wears on
his head crescent-moon. His ears are adorned by brilliant ear-rings (divyat-
kundala-manditanana). He sits with the left leg in the lotus posture (vamas
tu padmasanam) and the right leg dangling down (savye lirhba-padam).
He has four hands, the normal right hand carrying a battle-axe (parasu),
the upper left hand holding a bell (ghantd) and the normal left hand
carrying a trident (trisula).

The variety of Chandesa usually found in the Siva temples is known
as Siva-chanda; and he is shown as two-armed, the hands folded in
supplication to Siva ($ivafijalikrta), and as engaged in unbroken contem-
plation on Siva (§ivadhyana-parayana). He is visited by the devotees who
gather at $iva’s shrine, because he is said to grant the benefit of worshipping
Siva ($ivarcha-phala-data).

There is also a tradition that each of the four great time-divisions
(yuga) has a characteristic form of Chandesa. In the first of the divisions
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(viz., Krta-yuga), he is fierce and angry in aspect, with sixteen arms; and
he rides on an elephant (gaja-vahana). He is called Prachanda in this form.
In the next yuga (viz., Tretd), he has a smiling countenance, and has eight
arms. His braids of hair are spread out (vikirna-jatd). He is known as
Chanda. In Dvapara-yuga, he has four arms, carrying trident (trisula),
stone-mason’s chisel (tanka), noose (pasa) and goad (ankusa). He rides on
a lion, and has a terrible face with tusks in his mouth. His braids of hair
are like a halo round his head (jatd-mandala). In the final age (viz.,
Kali-yuga) he is two armed, carrying the usual stone mason’s chisel (or
a battle-axe) in his right hand, the left hand being in the posture of boon-
bestowal. He is tranquil in mood, and he rides on a bull (vrsha-vahana);
or he stands erect (sama-bhanga).

The image of Chandesa are required to be made in the madhyama or
adhama measure of dasa-tala.

Bhrngi

An important attendant of Siva, he is distinguished by his total
devotion to Siva. A story found in Kalika-purana (ch. 45) makes him
(along with Mahakala) born out of the semen of Siva, which was received

by the fire-god Agni. He was entrusted with the administration of Siva’s
troops; and Bhrngi and Mahakala were made the door-keepers.
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Better known accounts relate that he was a great sage who was given
to the exclusive worship of Siva. Parvati, who did not receive any attention
from him, grew jealous and complained to Siva. §iva, thereupon, assumed
the form of Ardha-nari, incorporating Parvati in his own body, so that the
sage would worship Parvati also when he worshipped Siva. But when the
sage who arrived to do circumambulation found Siva and Parvati united,
he immediately became a beetle (bhriga) and bore a hole in the middle
of Ardhanari’s body so that he could go round Siva’s half only. This is
how he came to be known as Bhmgi.

Parvati, who became indignant at Bhmgi’s device, cursed him to
become emaciated and weak. The two legs of the sage could no longer
support the body, whereupon Siva provided him with a third leg.

Bhrngi is usually shown in the retinue (parivara) of Siva, along with
Tandu and Tumburu. He is always represented as an emaciated ascetic,
with matted-hair done up as a crown and dancing in divine ecstasy. He is
distinguished by his three legs. He is said to have a monkey’s face, owing
to the curse of Parvati; he is also represented sometimes as a bhairava.
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4. BHAIRAVA

The word means ‘one with a frightening cry (‘bhir bhayankaro ravo
yasya’), and it refers primarily to Rudra (vzz Siva). In fact, Bhairava is
regarded as one of the violent forms of Siva, associated with his fights
agamst demons. Vamana-purana (chap. 67) ascribes the origin of Bhairava
to Siva’s fight with the asura Andhaka. When the asura struck Siva’s
chest with a mace, the streams of blood that flowed out brought forth in
succession eight Bhairavas : Vidya-raja, (who blazed like fire), Kama-raja
(dark like collyrium and riding upon a corpse), Naga-rdja (carrying a
spear), Svacchhanda-raja (lustrous like the weapon vajra), Larhbita-raja
(holding a fruit in hand), Deva-raja, Ugra-raja, and Vighna-raja. Brahma-
vaivarta-purana (chap. 61) gives the names of the eight Bhairavas
differently : Maha-bhairava, Sarhhara-bhairava, Asitanga-bhairava, Ruru-
bhairava, Kala-bhairava, Krodha-bhairava, Tarira-chiida (otherwise known
as Kapala-bhairava), and Chandrachiida (Rudra-bhairava). According to
Tantra-sara, the eight bhairavas are Asitanga, Ruru, Chanda, Krosha,
Unmatta, Kapali, Bhishana and Samhara.
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Kalika-purana (chap. 44) mentions Bhairava as one of the five leaders
of Siva’s troops (others being Nandi, Bhngi, Maha-kala, and Vetala). The
same text gives a story that Bhrigi was born as the elder of the two sons
of Bhiru (and hence known as Bhairava) in a human incarnation, the other
son being Vetala (or Mahakala). Vishnu-dharmottara (3, 59) also mentions
Bhairava along with Mahakala.

The iconographical details given in the dhyana-sloka (Kalika-purana,
ch. 60) are that his complexion is red mixed with white (rakta-gaura), and
that he is four-armed, carrying in his hands mace, lotus, Sakti and discus;
the verse also says that Bhairava is to be installed in front of Parvati
(devyah- purobhaga) as assuming the form of Vishnu (‘Vishnu-rapa-dhrk’).
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Vishnu-dharmottara (op.cit.) adds a curious detail that Bhairava must
be shown as frightening Parvati with the serpent in his hand (‘vyalena cha
trasayantam cha devim parvata-nandinim’). According to this text, Bhairava
is big-bellied (larhbodara), and his eyes are round and tawny-hued (vrtta-
pingala-lochana); his face is fierce with fangs (darhshtra-karala-vadana)
and nostrils blown wide (phulla-nasa-puta). He wears a garland of skulls,
and serpents constitute all his ornaments. His body rescmbles dark rain-
bearing clouds (sajalarmbuda-sankasa); and it is covered by elephant’s
hide as the upper garment (‘gaja-charmottara-chhadam’). He has numerous
arms, carrying various weapons.
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Rudra-yamala provides a list of sixty-four bhairavas, in eight groups
of eight bhairavas in each group. The groups are distinguished by their
body-colours, ornaments and weapons.

1. The first group of bhairavas is headed by Asitanga; they are all
yellow in body-colour and have well-formed limbs; they carry in
their hands trident, hard-drum, noose and sword. (Asitanga,
Visalaksha, Martanda, Modaka-priya, Svacchhanda, Vighna-
santushta, Khechara and Sachardchara).

2. The second group of bhairavas led by Ruru is pure white in
complexion, bedecked with ornaments and carrying rosary, goad,
book and lute. (Ruru, Kroda-c}ar'nshtra, Jatadhara, Visva-ripa,
Vajra-hasta and Maha-kaya)

3. The third group of bhairavas has Chanda as its leader; they are
blue-complexioned and charming; they carry fire, Sakti, mace and
pot (kunda) in their hands (Ruru, Pralayantaka, Bhiimi-karhpa,
Nila- kantha, Vishnu, Kula-palaka, Munda-pala and Kama-pala).

4. The fourth group is headed by Krodha; the bhairavas of this
group are smoky-grey in complexion; and their hands carry sword,
shield, spear and axe. (Krodha, Pingalekshana, Abhra-riipa, Dhara-
pala, Kutila, Mantra-nayaka, Rudra and Pitdmaha).
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5. This group has Unmatta-bhairava as leader; the bhairavas are
white-complexioned and good-looking; and they carry pot (kunda),
shield, club (parigha) and the weapon known as bhindipala.
(Unmatta-bhairava, Batuka-natha, Sankara, Bhiita-vetala, Trinetra,
Tripurantaka, Varada and Parvatavasa).

et I D

e




292 Siva Kosha

6. Kapala heads this group of bhairavas who are all yellow- com-
plexioned and who carry pot, shield, club and bhindipala (Kapila,
§as’i-bh1‘1shana, Hasti-charmambara-dhara, Yogisa, Brahma-
rakshasa, Sarvajfia, Sarva-devesa, and sarva-bhiita-hrdi-sthita).

7. The seventh group is led by Bhishana; they are red in complexion
and carry the same weapons as the previous two groups. (Bhishana,
Bhaya-hara, Sarvajfia, Kalagni-rudra, Dakshina, Mukhara and
Asthira). '

8. The last group of bhairavas is led by Samhara-bhairava. The
bhairavas here resemble lightning and carry the same weapons as
the three earlier groups (Sarhhara-bhairava, Ati-rikanga, Kalagni,
Priyarhkara, Ghora-nada, Visalaksha, Yogisa and Daksha-
sarhsthita).

In the Vajrayana pantheon, Bhairava is seen under the feet of some
deities like Saribara (emanation of Akshobhya); his female counterpart
who is also trampled upon is Kalaratri. Vajra-varahi (emanation of
Vairochana) also is shown as trampling upon Bhairava and Kalaratri.

The female counterpart of Bhairava is Bhairavi. She is sometimes
identified with Chamunda. But more often she is looked upon as an aspect
of Sakti and represented as Tripura-bhairavi, Tripura-bala-bhairavi, Sampat-
prada-bhairavi, Chaitanya-bhairavi,, Bhaya-vidhvamsini-bhairavi,
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Among the Dasa-maha-vidyas, she is included as Tripura-bhairavi,
the sixth in the list. Besides descriptions about this goddess found in texts
like Sarada-tilaka, Mantra-mahodadhi and Tantra-sdra, there are manuals
entirely and exclusively devoted to her worship, like Tripurd-bhairavi-
rahasya. She is described in these texts as respendently red in complexion,
like a thousand rising suns, wearing silken garments (kshaumambara), a
garland of several heads ($iro-malikd) and adorned with the crescent moon
on her crown. She is three-eyed, and her face is lotus-like, lit up with an
enigmatic smile. Her breasts are smeared with blood (rakta-lipta-payodhara).
She has four hands, carrying a rosary (japa-vat), scripture (vidya), gestures
of boon-bestowal (varada-mudri) and protection (abhaya-mudra). She is
seated upon a red lotus (aravinda-sthita).

Bhairavi is also a companion to Kala-bhairava. She figures as Navami
among the group of nine Tara-yoginis, others in the group being Mahabali,
Rudrani, Bhaya, Bhima, Ghora, Bhramari, Maharatri, Saptami and
Ashtami.

There is also another goddess closely akin to Bhairavi, called Duti or
Siva-diti. She is a form of Durga, also one of her attendants. She wears
garlands of severed heads, and matted hair as crown on her head to which
crescent moon is stuck. Her ear-ornaments and necklaces are snakes
(‘naga-kundal-harabhyam sobhitam’). She is draped in tiger-skin; she carries
in her right hands spear and discus, and in the left noose and shield. She
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stands in the alidgha posture with her right foot placed upon a corpse
(‘kunapopari’) and her foot upon a jackal’s back (‘sSrgalasya prshthe’). She
is surrounded by hundreds of wolves (‘Siva-Sata-susarnvrta’).

Matsya-purana describes her face as showing utter dejection (avarta-
mukhi), her body as especially emaciated (‘Sushka-kaya viseshatah’), and
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her aspect as terrifying (‘bhima’). She is decorated with serpents (bhujagaih
pari-veshtita). She has many arms (‘bahu-bahu-yutd)’. And she has a
jackal’s face, which is also auspicious (‘$rgala-vadana subha’). She carries
a khatvanga in one of her hands. '

In a variant form, she is four-armed, carrying in her hands cup filled
with blood (‘asrk-patra-dhara), sword, shield and a bowl with flesh (or
fish) in it (‘samishah’). She stands in alidha posture (‘alidasana-sarhsthana).

Spi-tattva-nidhi makes her eight-armed, three-eyed and fierce like the
mid-day sun (‘madhyahnarka-prabhabha’). Her hands carry jewel-pot (ratna-
patra), mace, shield, noose, lotus, short axe (kuthara), sword, and goad.

According to Kalika-purana, along with Sivadati the following twelve
yoginis are to be worshipped : Kshemarnkari, $anta, Véda-mata, Mahodari,
Karala, Kamada, Bhagasya, Bhagamalini, Bhagodari, Bhagahara, Bhaga-
jihva, and Bhaga.

Siva Parishada

$iva’s retinue includes a group of attendants, thirty-six crore in
number, collectively called Siva-gana. They serve Siva in various ways.
They are capable of assuming any form they fancy in order to accomplish
the assigned task. Usually, however, they live like ascetics in close vicinity
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of Siva, contemplating on Siva. They are free from blemishes, and devoid
of sins. Some assume the form of Siva himself, with matted hair done up
as a crown, with crescent moon stuck on their heads. Some are given to
singing and dancing. Some are ferocious and violent:

Kalika-purana (chapter 29) tells us that these attendants of Siva were
created to destroy the army of boars (varaha-sena), which attacked Siva
when he had assumed the form of Sarabha to counteract the destructive
power of Narasimha. These attendants are generally called bhitas, and are
represented as such in sculpture. They carry various weapons of warfare
as body-guards of Siva; and they also entertain Siva with their music and
dance. Some of these attendants are adepts (siddhas) endowed with magical
powers; they always attend upon Siva, who is their sole master.

A group of these attendants all of them four-armed go by the name
of ‘Siva-pratihara’ and are represented in Siva-temples, as door-guardians.

1. On the eastern side are Nandi (to the left) and Mahakala (to the
right). Nandi carries in his four hands citrus, serpent, hand-drum
and pomegranate; Maha-kala also has four hands, and he carries
in them the magical weapon known as khatvanga, skull-cup,
hand-drum and the gesture of warning (tarjani-midra). The
weapons are carried in the circumambulatory order (pradakshinya-
krama), beginning with the normal right hand.

2. On the southern side are Heramba (left) and Bhrgi (right).
Heramba carries in his three hands the gesture of warning, trident
and hand-drum, and throws his fourth arm across like the trunk
of an elephant (gaja-hasta). Bhrngi has the gaja-hasta, hand-drum,
khatvanga and the gesture of warning.

3. On the western side are Durmukha (left) and Pandura (right).
Durmukha carries in his hands trident, hand-drum, khatvanga and
skull-cup; and Pandura skull-cup, hand-drum, cudgel and
pomegranate fruit.

4. On the northern side are Sita (l¢ft) and Asita (right). The former
carries in his hands citrus fruit, lotus-stalk, khatvanga and lotus-
bud, while the latter carries lotus-bud, khatvanga, lotus-stalk and
pomegranate fruit.
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